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PUBLISHERS INTRODUCTION

All Praise is due to Allāh, we are finally able to publish a work of
considerable value, and of importance on the part of the publics‟ awareness.
Concerning all aspects of its substance and its author, the book in front of you,
is clearly not just any old book merely undertaken and written on the spur of the
moment. This particular book is loaded with data, in agreement with facts, and
it is unpretentious and respectful of the reader.

The book entitled Exposing Jamaʿah Islāmiyyah: Acknowledgments of a
Former JI Member (Membongkar Jamaah Islāmiyah: Pengakuan Mantan
Anggota JI), is a long time investigation by its author, since beginning his
struggle to understand Islām. It encompasses his contact and friendship with
those active and prominent figures of Jamaʿah Islāmiyyah like Imam Samudra,
Abu Bakar Basyir, Hilmi Bakar, and others. It further details the authors
encounters in the jungles and wastelands of Afghanistan, Malaysia (notably
where the author is from), Mindanao, the Philippines, and various areas of
Indonesia.

This long journey is the devotive lot of Nasir Abas, the author, towards
Jamaʿah Islāmiyyah, which had as its prime aspiration the institution of the
Islāmic State of the Archipelago (consisting of Indonesia, Malaysia, Brunei, and
the Philippines). Nasir himself was a former high-ranking member of JI, with
his last position being the Amir (leader) of Manṭiqi III (encompassing and
inclusive of Sabah, Sarawak, Brunei, Kalimantan [Borneo], Sulawesi [the
Celebes], and the Southern Philippines). Now, he has left JI, which according to
him is full of errors in its understanding of the true and noble Islām, and has (as
a result of these errors) become tyrannical and feared by the public.

The controversy concerning Jamaʿah Islāmiyyah over the last few years
has been in itself enough to raise its attention to the notice of the Indonesian
public and International community. This issue has become prominent as a
result of the blatant acts of terror that have been thrust upon us over the course
of the last four years. The trajic and heartbreaking bombings of the World Trade
Center in the United States of America in 2001, the Bali Bombings of 2002, the
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J.W. Marriot hotel bombing of 2003, the bombing in Kuningan of 2004, and a
series of other such events.

There is not one single „religion‟ on the earth that legitimizes, let alone
teaches, that violence is a valid means to achieve a purpose. Religious
justification for various acts of terror, for instance by a group of specific people,
is clearly wrong. This is immediately apparent from the errors opined to and
understood in religious commands, whether they be in name or actions. They
cannot be tolerated and must be erased right from their source. For those
reasons, the harming of lives within society cannot be allowed whether it be in
the short term or in the long term as in the case of the psychological trauma that
society suffers as a result of such barbaric acts of terror.

As an example, the doctrine of Jihād for instance, is frequently
understood by a group of people, such as that mainly understood by the
members of JI, in a naīve manner, namely, as in the form of violence allowing
the (spilling of the) blood of people from different religions (non-Muslim), in
order to achieve what is aimed for. „Disbelievers are the prime enemies of Islām
and because of that, they must be fought against‟. This is a specific
understanding that is very ignorant, considering that the meaning of Jihād is
truly capacious and noble.

Removing a stick from the road, assisting old people across the road,
smiling at a person one meets, visiting friends and family, etc., are all part of
Jihād. Therefore, Jihād for the purpose of the killing of someone without a clear
reason as validated by religion, is not a correct understanding from within the
teachings of Islām. Doesn‟t Islām clarify that the killing of one soul (unjustly) is
like the killing of all of „mankind‟?1 This, amongst other things, is what will be
encountered within this book. There are still many other facts and misguided
understandings from the radical JI group, and various other groups, that will
also be revealed in the English version of this book.

1 Al Qurʾān, Sūrah Al Māʾidah, ayāh 32:-
 …                    



Because of that We ordained for the Children of Isrāʾīl that if anyone killed a person not in retaliation of
murder, or (and) to spread mischief in the land - it would be as if he killed all mankind,..
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It is hoped that the publication of this book will help and guide us to see
the true teachings of Islām, so that there will no longer be any acts of violence
in the name of a specific religion. Once again, violence will always be accursed,
and because of that, we hold the responsibility to prevent it. Finally, we
welcome and need constructive criticism in order to perfect further editions.
Enjoy.

And Allāh knows best

Jakarta, beginning of July 2005

Grafindo Khazanah Ilmu
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PREFACE FROM THE AUTHOR

The Bali Bombings that occurred on the 12th of October 2002 have lead
to accusations and prejudgments concerning various parties (groups). The TNI
(Tentara Nasional Indonesia – Indonesian National Armed Forces) are accused;
or that it was engineered by Indonesian Intelligence; that there was American
involvement by means of a „micro-nuclear‟ device; that it is the mission of
Australia to control Indonesia; and there is also that which points to the
involvement of an Islāmic organization working together with Al Qaidah as
well as Usamah bin Ladin.

Such accusations even go as far as opining that Nordin M. Top and Dr.
Azahari were considered to be the mere creation of the police, in order to
merely prescribe them as scapegoats but who in actual fact did not exist. In fact,
it was stated, that the perpetrators of the Bali Bombing were mistreated people
including an Ustadh and activists from a masjid2 who had been forced to
confess to being the people involved with the Bali Bombing case. In truth, who
were the people involved in this case - and moreover, and was the bombing case
that occurred carried out by a group or by specific people with a secret agenda?
And, wouldn‟t it be a dangerous state of affairs to give rise to such a social
phenomenon that identified Islām as violent by nurturing the premise that the
bombers undertook their actions in the name of Jihād fī sabīlillāh (Jihād in the
Way of Allāh)?

This book tries to confer answers to all of the accusations or suspicions
that abound and are amongst us. On the basis of the authors experiences, who at
one time was together with the Bali Bombers in the same organization both in
the role of leader as well as having been part of its field personnel, an portrayal
will be furnished, for the readers, about their background and capabilities in the
use of military equipment and chemicals.

On that basis, this book means to answer the various questions that
circulate within the community. Amongst such questions are, what is Al
Jamaʿah al Islāmiyyah? How long has JI been around and carried out its

2 Mosque
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activities? What are they struggling for? What is the relevance of the Bali
Bombings?

For those reasons I, as a former member of JI‟s leadership, will furnish
answers to the community for what until now is still a bone of contention for
people, both in Indonesia and around the world.

July 2005

Nasir
Abas
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INTRODUCTION

                                 
O mankind! We have created you from a male and a female, and
made you into nations and tribes, that you may know one another.
Verily, the most honourable of you with Allāh is that (believer) who
has At-Taqwa [i.e. one of the Muttaqūn (pious). Verily, Allāh is
All-Knowing, All-Aware.3

                                                
And hold fast, all of you together, to the Rope of Allāh (i.e. this
Qurʾān), and be not divided among yourselves, and remember
Allāh‟s Favour on you, for you were enemies one to another but He
joined your hearts together, so that, by His Grace, you became
brethren (in Islāmic faith), and you were on the brink of a pit of
Fire, and He saved you from it. Thus Allāh makes His Āyāt (proofs,
evidences, verses, lessons, signs, revelations, etc.,) clear to you,
that you may be guided.4

3 Sūrah Al Ḥujurāt (49), ayāh 13.
4 Sūrah Āl ʿImrān (3), ayāh 103.
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The believers, men and women, are Auliyāʾ (helpers, supporters,
friends, protectors) of one another, they enjoin (on the people) Al-
Maʿrūf (i.e. Islāmic Monotheism and all that Islām orders one to
do), and forbid (people) from Al-Munkar (i.e. polytheism and
disbelief of all kinds, and all that Islām has forbidden); they
perform Aṣ-Ṣalāt (Iqāmat-aṣ-Ṣalāt) and give the Zakāt, and obey
Allāh and His Messenger. Allāh will have His Mercy on them.
Surely Allāh is All-Mighty, All-Wise.5

The author is a former member of the „Islāmic State of Indonesia‟ group
(Negara Islam Indonesia - NII) and a former member of the „Islāmic Group‟ (Al
Jamaah Al Islamiyah - JI) within which he experienced many, varied practices
for the time he was together with those organizations. The narrative of his
experiences will be held accountable in the sight of Allāh and in the presence of
„mankind‟. As for those people who have personally experienced what the
author himself has experienced, they will assuredly recall with a sense of
reminiscence the narrative within this book. Their names as stated within this
book will act as evidence to its (the narratives) truth and Allāh  will also be
witness to their testimonies. The book written by Imam Samudra, called „I am
against Terrorists‟ (Aku Melawan Teroris - AMT), was the initial stimulus and
driving spur for me to present explanations to the community.

It is not my purpose to deliberately generate a scandal against Muslims.
What I explain in this book is not with the intention of dropping my friends into
a mire of sorts, but has as its purpose the purpose of informing and giving
insight to the community. I do not have the heart to see the Islāmic community
grasping at information that is sullied and malicious, let alone information that
is deviated. As my answer, in front of Allāh  later, I will have delivered what
is in agreement with my knowledge towards the community in general, and
towards the Islāmic community in particular. It is sufficient that we confront the

5 Sūrah Al Taubah (9), ayāh 71.
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enemies of Islām who endeavour to lead the Islāmic community astray, and that
we as Muslims do not depart from the Islāmic community.

My other purpose in writing this book is to mutually remind Muslims,
with the hope that those friends who are involved in bombing actions away
from the field of battle or who have the desire and planning for such, to desist
and cease from actions, which to the best of my knowledge are actions that are
encompassed within the bounds of the classification known as „earthly
destruction‟. There are no physical actions I can undertake to bring about a stop
to their bombing operations except by means of my tongue, which it is hoped
will be able to open the inner hearts of those Muslim friends. Remembering the
statement of the Messenger of Allāh  who commanded his companions to
assist people who behaved cruelly by means of putting a halt to their cruel acts.

From Anas  who said: „The Messenger of Allāh  said: “Support
your brother who is unjust and cruel”, and then a companion said,
“I help a person who has been wronged but how do I help a person
who commits wrong?” The Messenger of Allāh  answered, “You
prevent him from doing wrong and that is helping him.‟”6

From Jabir  who said: „The Messenger of Allāh  said: “…You
do not have to hide matters. You ought to help him whether he is
wrong or being wronged. Regarding the wrongdoer, it is hoped
that he desists from his wrongdoings. In truth, that means he has
been helped. Whenever that is towards the one who has been
wronged it is hoped that he is helped”.‟7

I apologise to the reader because this book is not perfect and certainly one
will encounter shortfalls within it, amongst others those brought about by the
difficulties in transferring from speech to the written word, and also the factor
of „human error‟ namely forgetfulness. Therefore, I really hope that suggestions
and criticisms arise from friends and readers so that in the future I am able to

6 Narrated by Bukhārī.
7 Narrated by Bukhārī and Muslim.
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explain in greater detail in a language that is easier to understand and sourced in
greater detail.

Accordingly, endeavours that attempt to straighten the deviated
ideologies of people who prelude violence by means of bombings, can be
accomplished by means of good and attentiveness to their inner hearts. In
addition, these endeavours have the purpose of achieving benefits for the
Islāmic community specifically and „mankind‟ in general throughout the whole
world…Inshāʾa Allāh (Allāh willing)…Āmīn ya Rabbil ʿĀlamīn (Amen O Lord
of the Universe).

Really, I am not the most suitable person to cast light upon Al Jamaʿah al
Islāmiyyah because I was part of it before albeit not from amongst the highest
(echelons of) leadership who understand all aspects of the activities of Al
Jamaʿah al Islāmiyyah. There is no one from within the party leaders of Al
Jamaʿah al Islāmiyyah disposed to explaining the facts but rather there are those
willing to distort them. I thus feel that I am compelled to act in the role of
explainer to the Islāmic community specifically and „mankind‟ in general, about
what Al Jamaʿah al Islāmiyyah actually is according to my own experience.
This is with the hope that the community understands what really happened and
that the Islāmic community is not confused and deceived after having seen the
behaviour of a bomber like Imam Samudra. Believe it or not, it is up to the
reader to gauge this. What is of the most importance is that I have perfected my
intention by having narrated my experience and presented it to the community
as a comparison to the other parties‟ information that is only the result of public
opinion and is misleading.

I did not know of the planning for the Bali Bombing and nor did I
participate in or go along with those actions. Therefore, what is meant by these
words is to explain the background of some of the Bali Bombers or those
associated with their actions. It is hoped that the reader is able to assess the
ability of the Bali Bombers (in the undertaking of their actions), who are in
denial by diminishing their abilities, and whether or not all the people who were
once in Afghanistan are of the same ilk – violent and sadistic? The reader will
be able to see that only a handful alone are involved in, or associated with the
bombings. Of the many names of the people who graduated from Afghanistan
and who graduated from military education in Mindanao in the South of the
Philippines, by far the greater majority have no desire whatsoever and
disapprove of bombings in civilian areas as well as towards civilians, except
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that is for a handful of them. That handful are influenced by the understandings
of Usamah bin Ladin and Imam Samudra who allow for the killing of non-
Muslim civilians as acts of retaliation. Please refer to the names of the bombers
within the lists of names in this book.

Within this book, I have not explained in detail the theories concerning
Jihād, because those theories can be obtained from readily available books on
the subject. What I want to aim for, by means of this book, concerns Al Jamaʿah
al Islāmiyyah and some of its members who are involved in the violence of
bombing, which to my knowledge and experience was from the first inceptions
of the group and the way of Jihād as undertaken in Afghanistan and in
Mindanao in the South of the Philippines. Secondly, it is about the laws of Islām
in relation to the understanding of Jihād as believed by Imam Samudra
contained in his book „I am against Terrorists‟ (Aku Melawan Teroris - AMT).

May Allāh bless you and many thanks to those people who taught me
about Islām so that I still am to this moment in time able to continue standing
upright defending the dignity of Islām from being besmirched by ideologies that
seek to dirty it, and also to defend the fate of the Islāmic community from
becoming the victim of bombings in the name of Jihād. It is my hope that by
means of this book I am able to discourage the intention and desire of people
who want to carry out the practice of bombings in civilian places both towards
the Muslims and the non-Muslims.

Finally, if we understand well the narrative of the Messenger of Allāh‟s 
path, carefully study the meanings of Al Qurʾān, and read the aḥādīth of the
Prophet Muḥammad , then assuredly we will discover how great is the
magnitude of tolerance within the „religion‟ of Islām towards other „religions‟
as guided by the Messenger of Allāh  on this earth since his Prophethood until
his death . It is really beautiful and true to say that Islām is the „religion‟ of
prosperity for all on earth. Wa Salāmu ʿalaikum w.w. (And the Peace and the
Blessings and the Mercy of Allāh be upon you)
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CHAPTER 1

Journey to Afghanistan

I first heard about „Afghanistan‟ when I was still in class 2 or 3 of
middle school in Johor Bahru, Malaysia, around 1983/1984. News reports and
articles about the Jihād in Afghanistan appeared in tabloids and the daily news.
At that time, my parents usually bought the „Berta Harian‟ (Daily News)
newspaper in Malaysia. There was real sense of apprehension from the almost
daily reports about the situation of the people in Afghanistan and their war with
the Russian army, often referred to as the Red Bear troops. As I recall, all media
outlets at that time referred to the fighters in Afghanistan, who fought and
struggled for their land, as Mujāhidīn.

The appellation „Mujāhidīn of Afghanistan‟ was mentioned over
and over again both in the electronic and written media. The title Mujāhidīn was
a definitively impressive title for a Muslim at that time. In that regard the
conflict in Afghanistan aroused feelings of sentiment within the Islāmic ummah
(community) against the non-Islāmic Russian government. Photos that appeared
in the daily newspapers and on TV evoked emotions and sympathy from all
people. And, I feel sure that the non-Muslim communities were also
sympathetic towards what was occurring in Afghanistan.

Meanwhile, in the 80‟s, various institutes, incorporations, and
communal organisations in Malaysia also set aside donations from their various
donators in order to help the Muhājirīn (refugees/emigrants) and Mujāhidīn of
Afghanistan, in an act of solidarity for their fellow Muslims.

Opportunities and intentions arose within the heart to go to
Afghanistan in order to participate in support of the Islām‟s destiny there.
However, such intention was not realised (for me) as I was only 15 years old
and was as yet unaware of the procedure for going to Afghanistan, not to
mention how to accumulate the costs (for doing so). Because of that, I focussed
my attention on school studies in preparation for the school examinations or
SRP (Sijil Rendah Peperiksaan – Middle School Certificate of Examination),
which takes place every October. That examination is now known as PMR
(Peperiksaan Menengah Rendah – Middle Examination).



16

Māḥaḍ Ittibāʿu s-Sunnah (Sincere Pursuit of the Sunnah)

Towards mid 1984, my parents took me on a journey to Kuala
Pilah, Negeri Sembilan (literally: Ninth State – a state or province of Malaysia).
In fact I could not refuse my parents each time they undertook a journey
because I enjoyed wandering around, and as stated in the Malaysian proverb
„Jauh perjalanan luas pandangan‟ – travel broadens the mind. It happened that
I was brought to an old multi-storeyed masjid in the middle of a rice field at
Jalan Seremban, Kuala Pilah, in order to attend a silaturrahmi gathering, a form
of Islāmic confraternity meeting whereby relationships are reinforced.

We heard speeches delivered by various teachers of the Muḥammadiyah
concept (of Islām), which called itself Ahlus Sunnah Wa‟l Jamaʿah, from all
over Malaysia. One of those invited, at that particular time, was a preacher of
Muslim Chinese descent, Ustadh Husain Yee who I found amazing. I was really
impressed by (what I considered to be) this oddity amongst those delivering
religious speeches.

For me, a person of Chinese descent who was able to convey Islām with
knowledge and ease of understanding really constituted something
extraordinary. Moreover, at that event they also had readings of Al Qurʾān and
its interpretations without the use of books to aid in translation. For me, this
issue constituted a wonder and special feature in itself, because he had never
learnt it in a school of religion but rather possessed the capability to interpret the
Qurʾān in a goodly manner.

I recalled Pak Tambi, a friend of my parents who taught word for word
the meaning of Al Qurʾān at his house in Johor Bahru, Malaysia. At that time I
was in class 3 of Middle School and twice a week my parents brought me and
Ummu Asma (my younger sister) to his house. However it was a shame that I
did not, as sincerely as could be, learn from him. Indeed he possessed
knowledge similar to that of the Māḥaḍ Ittibāʿu s-Sunnah, Kuala Pilah, in
regards to interpreting Al Qurʾān. He was the first elder to teach me and
introduce me to the principles of Arabic and interpretation of the Qurʾān.

After hearing the speeches of the various preachers at the above
mentioned silaturrahmi meeting of Māḥaḍ Ittibāʿu s-Sunnah, somehow, without
there being someone who influenced or pushed me, there grew (within me) an
intention to further develop my knowledge of Islām. This emergent yearning
(within me) was in order to provide an understanding of Ahlus Sunnah Wa‟l
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Jamaʿah to the Islāmic community, which was already being carried out in
many acts of worship. However, it was (often times) intermingled with
innovative acts; namely acts of worship not based upon the jurisprudence of
Islām.

However, for me the learning of the religion of Islām at middle school
was very hard. I was always being penalised by religious teachers because I
often did not complete or carry out my homework of writing the verses of Al
Qurʾān and the hadīth of the Prophet (). This particular issue made me dislike
the learning of Islām in school, not that I disliked Islām. My inability to read Al
Qurʾān and write Jawi (Arabic script) was what made learning about Islām a
burden for me.

My understanding of Muḥammadiyah at that time was as understood by
people who held to the understanding of Ahlus Sunnah Wa‟l Jamaʿah.
However, many people in Malaysia at that time often stated that the
understanding upheld by Muḥammadiyah was a Wahabiy understanding or
incomplete understanding. Undeniably, the consequences of hard intolerant
attitudes as well as the absence of respectful differences of opinion and the
understanding of fellow Muslims, will only lead to the emergence of hatred one
with the other. There is no basic difference between old and young amongst
Muslims. The differences that exist are only differences of opinion (fatwa) in
issues of furuʾiyah (doctrine) alone. Allāh knows best.

On the journey back to Johor Bahru from the Māḥaḍ Ittibāʿu s-Sunnah
meeting, I prepared to state my intention to my parents to quit school; that issue
was witnessed by Pak Mat Dollah who was in the same vehicle. I stated that I
would finish my schooling after the end of the 3rd year and the SRP
examination. Whether I passed or not the SRP examination, I would still finish
school and (go to) learn at Māḥaḍ Ittibāʿu s-Sunnah in Kuala Pilah. This
intention was agreed to by my parents who indeed had never forced schooling
upon their children. Still, they never gave up giving advice and encouragement,
moreover their children‟s choice in the event that they no longer wanted
schooling anymore resulted in them being able to work and help the family.

The day after I sat my last paper for the SRP examination, at the middle
school towards the end of October 1984, I asked the permission of my parents
to leave for kuala Pilah, Negeri Sembilan. I no longer cared about the result of
my SRP examination being more enchanted by Māḥaḍ Ittibāʿu s-Sunnah even
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though I was not particularly good at reading Al Qurʾān or writing Jawi. Māḥaḍ
Ittibāʿu s-Sunnah was a masjid located at roadmarker 1½ Jalan Seremban,
Kuala Pilah, Negeri Sembilan. Nowadays more commonly known as Jalan
Lama (the old road) to Seremban. Seremban is the capital of the Malaysian state
of Negeri Sembilan.

The settlement around Māḥaḍ Ittibāʿu s-Sunnah (A course for translating
Al Furqan [literally „the Criterion‟ – another name for Al Qurʾān]) situated near
to Kuala Pilah is better known by the name „Parit‟. Māḥaḍ Ittibāʿu s-Sunnah is a
masjid utilised and famous as, a place for learning to translate and interpret Al
Qurʾān in a quick manner. It was managed and administered by the moderator
of the Māḥaḍ namely Ustadh Hashim A. Ghani (the teacher who most guided
my understanding of Al Qurʾān). Its methodology was known as the
interpretation of Al Qurʾān in a precise, word for word manner, and this Māḥaḍ
was famous for its training to translate and interpret Al Qurʾān quickly. Such a
system of training that was easy and quick also drew the interest of its students
towards the fulfillment of their time by participation in learning to interpret and
translate Al Qurʾān. The majority of students in attendance there at that time
were from high level institutions such as UPM (University of Native Malaysia),
UM (University of Malaya), UKM (National University of Malayasia), and
other universities.

That masjid, which was also a Māḥaḍ, accommodated an inexact number
of students, sometimes many and sometimes a few. The highest number was
when middle schools and higher level educational institutions had their
holidays, where the numbers reached between 60-80 and the fewest was down
to 25-40. The size of the masjid was not overly large and therefore was
incapable of handling too many people. Sleeping accommodation for students
was around the masjid but could not accommodate too many people, and
consequently some students had to use prayer places for sleeping. Food for
mornings and evenings was prepared by Ibu Yam, a local donor. Specifically
for Thursday evening meals, the students received contributions from various
local inhabitants as charity.

This Māḥaḍ or masjid gave opportunities to learn for all age groups.
There was no obligation to wear uniform clothing, no 24 hour program for those
who resided at the Māḥaḍ, and no division of classes according to age or level
of education. Whomsoever was allowed to learn or even just to listen to the
given lessons. Moreover, students were allowed to follow the teachings there if
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they were capable of doing so. Therefore, within the classes could be seen
students of all ages. Likewise also, there were no fixed class times at the Māḥaḍ
Ittibāʿu s-Sunnah. The system was like the saying „those who are fast will get
what they want (the early bird catches the worm)‟.

The principle teaching method was „word for word‟ teaching, which
required perseverance on the part of the student in order to practise every time
Al Qurʾān was interpreted with the help of a dictionary written by the staff of
Māḥaḍ Ittibāʿu s-Sunnah. Besides that, there were other teachings like Ilmu
Naḥwu (syntax) and Ilmu Ṣaraf (inflection) - both aspects of Arabic grammar,
Ḥadith Nabi (sayings of the Prophet ) – the books Bulughul Maram
(attainment of the objective according to the evidence of the ordinances) and
Subulus Salam (lit. the way to peace – an explanation of Bulughul Maram) as
guidelines and books concerning Ḥadith laws, commentaries and commentary
principles, principles of jurisprudence, signs of the Qurʾān, etc.

The classes at the Māḥaḍ could feasibly be categorized as consisting of a
senior class, a junior class, and a combined class. At a set time each week there
was a public „Qurʾānic explanation talk‟ held for the village residents who had
been invited by the students of the Māḥaḍ. I personally had the opportunity to
teach at Māḥaḍ Ittibāʿu s-Sunnah from the beginning of 1986 until the end of
1987, after having studied there for a year. During those years I began to teach
the junior class whilst learning in the senior class. I was also nominated as a
senior teacher of the Māḥaḍ.

Two years after being at Māḥaḍ Ittibāʿu s-Sunnah I was tasked to teach
the senior and junior classes in Ilmu Naḥwu (syntax) and Ilmu Ṣaraf
(inflection). Aside from the busy afternoon schedule of teaching, I, together
with the Māḥaḍ‟s principal, Ustadh Hashim A. Ghani, made use of my evening
time by trying to increase my knowledge and understanding. I learnt from him
and asked him many questions on various issues relating to whatever I was able
to access  in the available books. Besides that, I also further increased my
knowledge in a self-taught fashion.

Desire to learn overseas

I requested permission from the principal of Māḥaḍ Itibba‟us Sunnah to
have the opportunity to continue learning more intensively about the religion of
Islām in an Arab nation. Unfortunately he had not yet established access (to
Arab nation schools) and after waiting for a period of time I made the intention
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to go overseas to learn via study at an Arabic school in Johor Bahru, Malaysia.
With the help of my parents I enrolled myself at an Arabic school in Kampung
Melayu Majidee, Johor Bahru, Malaysia in the middle of 1987. I hoped to enter
class 6 by taking a test. However, in fact I was given placement in class 3.
Within my class I became a reference for the pupils in my class because I
already understood all the teachings within that particular class. Moreover
whenever assistance was needed for teaching I was able to carry that out.

The feelings of tediousness engendered by the ambience of the school
differed to that of Māḥaḍ Itibba‟us Sunnah School and it made me miss the
latter. For that reason I only remained at that Arab school for 2 months. In the
meantime, friends of my parents suggested that I return to Māḥaḍ Ittibāʿu s-
Sunnah in Kuala Pilah because they heard that Ustadh Hasim A. Ghani now had
access to send students overseas. Without further thought I complied with their
suggestion in the hope that I would be sent to an Arab nation to continue my
education.

Between Two Choices of School

In December of 1984, my younger sister, Ummu Asma, reminded me to
look at the results of the SRP (Sijil Rendah Peperiksaan – Middle School
Certificate of Examination) level 3 that had just been announced. However, I
didn‟t take heed of that suggestion because my heart had already decided upon
learning at Māḥaḍ Ittibāʿu s-Sunnah. I only asked Ummu Asma to look at and
inform me of the results of those tests. I had already made the intention long
beforehand to continue middle school once I had relocated to middle school in
Kuala Pilah, whilst learning at Māḥaḍ Ittibāʿu s-Sunnah as proposed by Ustadh
Hashim A. Ghani once he knew the results of my SRP tests.

I stated to him, that if I learnt in both schools at the same time then
certainly one of the two would be neglected or I would perform weakly therein
and receive weak results. That judgement and decision was based upon my own
measurement of my capabilities. Furthermore, I chose to concentrate more on
the teachings available at Māḥaḍ Ittibāʿu s-Sunnah. The principal of Māḥaḍ
Ittibāʿu s-Sunnah once again reminded me of this in order that I would not rue
this at a later day because I did not continue education to level 4, and then on to
level 5 in order to take the SPM (Sijil Pelajaran Malaysia, or the
Malaysian Certificate of Education). I said to him that if it is the will of Allāh I
would not be remorseful later on because I was convinced that Allāh, all glory
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be to Him, would not desert me without providing me with fortune from
Himself.

It so happened that I was mistaken with what I had said. Indeed it is true
that Allāh, all glory be to Him, will give fortune to all of His creation, whether
they be Muslim or non Muslim. However, a certificate as  the result of an
examination is only one factor or alternative for a person who receives fortune
at times of necessity. W‟Allāhu A„lam (Allāh knows best).

First Opinion of Indonesians

At the beginning of 1985, after three months of striving for knowledge at
Māḥaḍ Ittibāʿu s-Sunnah, around 50 people from Indonesia arrived in Malaysia.
This was the first time I had met with and got to know people from Indonesia.
The principal of Māḥaḍ Ittibāʿu s-Sunnah explained within an introductory
session, that they came to learn the Islāmic system of education extant in
Malaysia, or that they were there for comparative studies. This event was later
acknowledged by Hilmy Bakar Almascaty, the chairman of DPPFPI (Dewan
Pimpinan Pusat Front Pembela Islām – National Political Leadership for the
Front for the Protection of Islām), in his written opinion in Harian Republika,
4th May edition, which stated, “At the beginning of 1985, the writer along with
various student colleagues visited this boarding school”.

I saw the virtues of the behaviour as well as the nature of the character
that these Indonesians had, principally after I met with Ustadh Abdul Halim at
the Māḥaḍ Ittibāʿu s-Sunnah, who was generally addressed and greeted by
members of other groups with the title Abah (lit. father). The first time I heard
this, I presumed that the people who called him Abah were his children, but that
was not the case. I later realised that Abah was a title of respect given to older
people. However, I did not usually call him Abah, but rather Ustadh. Later,
around 1998, I first found out that his name in Indonesia was Abdullah
Sungkar.

I also met with Ustadh Abdus Somad at the Māḥaḍ Ittibāʿu s-Sunnah,
who was usually referred to by the Indonesians as Ustadh Abu. It still
perplexes me as to why the Indonesians referred to Ustadh Abdus Somad as
Ustadh Abu. Almost all the Indonesians collectively called him Ustadh Abu. It
was only in 1997 that I understood why Indonesians referred to him as Ustadh
Abu. Before he fled to Malaysia at the beginning of 1985 he was known in
Indonesia by the name of Ustadh Abu Bakar Baasyir.
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Once again, according to the opinion of Hilmy Bakar Almascaty, the
chairman of DPPFPI (Dewan Pimpinan Pusat Front Pembela Islām – National
Political Leadership for the Front for the Protection of Islām), in his written
opinion in Harian Republika, 4th May edition, about the invitation of Ustadh
Abdus Somad to Māḥaḍ Ittibāʿu s-Sunnah, he states, “Amongst those who
arrived at the time the writer was there (at Māḥaḍ Ittibāʿu s-Sunnah), were
people from Muḥammadiyah Indonesia, Lukman Harun and various Indonesian
movements, including Abu Bakar Ba‟asyir”.

Of the Indonesians I came to meet in 1985 were amongst others:

1. Pak Adung, around June of 2004 he was held by the Indonesian police. I
heard he immediately explained to them how he concealed Noordin M.
Top and Azahari since November of 2003.

2. Abu Jibril, via the media I knew that he had at one time been held by the
Internal Security Act in Malaysia from 2001 till 2003/2004.

3. Pak Solihin
4. Ustadh Afif, until now he is a teacher at the Al Mukmin pesantren in

Ngruki.
5. Pak Agung, via the media I understand that he is currently being held

under the Internal Security Act in Malaysia.
6. Feri, via the media I understand that he is currently being held under the

Internal Security Act in Malaysia.
7. Saiful, deceased.
8. Pak Ristan, deceased.

Apparently all of them became mubaligh („preachers‟) with a good
understanding of Islām (my estimates at that time). They liked discussing and
lecturing about Islām. Some of them in fact presented books for sale. The
majority of the books were about the Islāmic movement, such as books written
by Hasan al Banna, Ikhwanul Muslimin, books on the narratives of Mujāhidīn
in Afghanistan, books about Islāmic Jihād, books on ʿAqidah (creed) and
Tauḥid (unity and oneness of Allāh) and books on the Fiqh of ʿIbadah
(jurisprudence of worship). I often bought and borrowed books from those
Indonesians or from their leaders (Ustadh, pl. Asātidhah).

What caught my interest was their daily lifestyle, which portrayed them
as students who had come to study. However, what surprised me was that after a
number of days of sleeping at Māḥaḍ Ittibāʿu s-Sunnah, was their preparation to
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look for places to live and to find work, and not return to Indonesia?
Notwithstanding that at that time I was 15 years old, I was able to take note of
and question the „peculiarities‟ (according to me) that existed amongst those
Indonesians.

Ustadh Zainun (a teacher at Māḥaḍ Ittibāʿu s-Sunnah) and Ustadh
Hasyim once stated that these Indonesians had fled Indonesia. I really did not
understand what was meant by the two teachers, which later I put down to
rumours. I thought it better that they live in Malaysia than being imprisoned in
Indonesia. However, after I had been to the Mujāhidīn Military Academy in
Afghansitan together with Indonesians at the end of 1987, they explained to me
that the Indonesians who had crossed into Malaysia at the beginning of 1985
were people from NII (Negara Islām Indonesia – Islāmic State of Indonesia)
who were endeavouring to save themselves from capture by the apparatus of
Indonesia.

The narrative of the flight and defection of Indonesians to Malaysia was
strengthened by the acknowledgement of Hilmy Bakar Almascaty in a
dialogue at the office of the magazine Gatra in Jakarta on the 25th May 2004.
He related his experiences at the time he himself fled and travelled illegally to
Malaysia at the beginning of 1985 together with Ustadh Abu Bakar Baasyir
by crossing over in a small boat. I was surprised with Hilmy Bakar Almascaty
at the time of that dialogue, which was presented as a mubahalah (a methodical
supplication to prove falsehood) in order to prove that I was lying. To my
knowledge Hilmy Bakar Almascaty had already carried out and deviated from
the mubahalah as in the ayat of Allāh used (for that). I remember the decree of
Allāh as recorded in the Qurʾān, Surah Āl ʿImrān (3), ayat 61:

Then whoever disputes with you concerning him (Iesa (Jesus)) after (all
this) knowledge that has come to you, (i.e. Iesa (Jesus)) being a slave of
Allāh, and having no share in Divinity) say: (O Muḥammad ) “Come,
let us call our sons and your sons, our women and your women, ourselves
and yourselves - then we pray and invoke (sincerely) the Curse of Allāh
upon those who lie.”

First Acquaintance with the word Jihād

I was already acquainted with the word Jihād from the time when I was at
middle school. However, I did not truly understand the meaning of Jihād. Often
at that time, I interpreted Jihād as war within Islām. It was only when I started
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learning at Māḥaḍ Ittibāʿu s-Sunnah in Kuala Pilah that I began to understand
the meaning of Jihād, according to the explanation of the exegesis as taught by
the teacher Ustadh Hashim A. Ghani.

Every night, together with two or three friends, I went to his house
carrying various selected books, amongst which was a book of Fiqh Jihād (Jihād
jurisprudence) based on Al Qurʾan and the hadith of the Prophet Muḥammad .
Ustadh Hashim A. Ghani gave very clear explanations, however when he was
asked about the obligation to go to Afghanistan for Jihād, until such time as one
gave one‟s own life, he stated that it‟s obligation was already being carried out
by the people of Afghanistan.

For the time being those „preachers‟ (daʿi) from Malaysia (students of
Māḥaḍ Ittibāʿu s-Sunnah) had an obligation to continue giving daʿwah (calling
to Islām) in Malaysia. At that time I only accepted the answer of Ustadh
Hashim A. Ghani as a personal opinion. However, I was mistaken in thinking
that he was a wise and knowledgeable person.

At other times I set aside time to pay my respects and visit the Indonesian
Ustadh‟s who were at Kuala Pilah in order to draw upon more knowledge that
was not available at the Māḥaḍ. I wanted to hear the explanations and be a
student of the various people who were outside of Māḥaḍ Ittibāʿu s-Sunnah.

Amongst the Ustadh‟s (Indonesians) with whom I sometimes visited with
books at Kuala Pilah, in order to study and ask explanations to questions I had
on various religious issues, were Ustadh Abdul Halim, Ustadh Abdus Somad,
Ustadh Afif, Ustadh Abu Jibril, and Ustadh Saiful (deceased). I asked them to
explain and clarify various issues concerning Islām including daily worship
issues and Jihād fee Sabīlillāh. Amongst them also were individuals who
temporarily taught at Māḥaḍ Ittibāʿu s-Sunnah, like Ustadh Afif who taught
Arabic grammar (Ilmu Naḥwu (syntax) and Ilmu Saraf (inflection)).

When Hilmy Bakar Almascaty states that he once taught at Māḥaḍ
Ittibāʿu s-Sunnah in 1985, because he was a senior student, as admitted in the
printing of his opinion in Republika 4th May edition: “...the writer was a senior
student who sometimes was tasked to replace an absent teacher...”, then this is
different to that which I experienced. As I recall he arrived at the beginning of
1985, whereas I arrived at Māḥaḍ Ittibāʿu s-Sunnah in October of 1984. Perhaps
Hilmy Bakar Almascaty has forgotten who was senior and who was junior.



25

Hilmy taught for a few days only about the knowledge he had learnt in
Indonesia, and did not teach from the material at Māḥaḍ Ittibāʿu s-Sunnah. For
that reason I do not particularly remember Hilmy Bakar Almascaty‟s claim that
he once taught at Māḥaḍ Ittibāʿu s-Sunnah nor whatever he taught. What is clear
is that it was not from the curriculum of the principal of the Māḥaḍ, Ustadh
Hashim A. Ghani. Hilmy Bakar Almascaty, at the time he came to Malaysia at
the beginning of 1985, introduced himself with the name Haikal and not Hilmy.
Who knows why Hilmy Bakar Almascaty was not brave enough to introduce
himself with the name Hilmy at that time, and hopefully it was not an intention
to lie.

Besides receiving verbal explanations from those Ustadh who arrived, I
also read many books in Indonesian and Malaysian. Those books explained the
laws of Jihād and the narratives of the Jihād undertaken personally by the
Prophet Muḥammad  as well as his companions (like the book Ḥayātuṣ
Ṣaḥābah – Lives of the Companions). I also read books about the narratives of
the Jihād of the Mujāhidīn in Afghanistan (amongst which were some translated
from Arabic). I borrowed or bought those books from the Indonesians who lived
at Kuala Pilah, some of whom sold various books concerning Islām.

Offer to go to Afghanistan

After finishing at the Majidee Arabic school in Johor Bahru (only there
for about one or two months) I returned to Māḥaḍ Ittibāʿu s-Sunnah. Before I
had heard that there was a friend of mine, by the name of Mat Beduh, who
would leave to learn overseas but I did not know to which nation. Around
September of 1987, Pak Ristan (now deceased – an Indonesian who arrived in
Malaysia at the beginning of 1985) met with me at Māḥaḍ Ittibāʿu s-Sunnah. He
asked whether Ustadh Hashim A. Ghani had delivered his message to me. I
stated that I did not understand what Pak Ristan meant. He then asked me to
meet with Ustadh Hashim A. Ghani in order to ask about the contents of that
message. Full of passion I immediately went to the house of Ustadh Hashim A.
Ghani and arrived there before noon.

Ustadh Hashim A. Ghani did not immediately explain the message from
Pak Ristan that I desired to hear. He remained quiet for a long time. It was only
after we had prayed Zuhr together at his house and after having eaten that
Ustadh Hashim A. Ghani revealed the message in the form of a question. He
said, “Do you want to go to Afghanistan or Perlis?” Very quickly I thought
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about the narratives of the Jihād of the Mujāhidīn in Afghanistan and also of the
stories of my friends who had been sent to Perlis (smallest state in Malaysia).
For a number of seconds I could not believe that I was being offered such an
opportunity and being sounded out about this.

How does the moon fall into one‟s lap and then one does not believe it; a
dream come true. For a moment I recalled the story of how an Ustadh from
Māḥaḍ Ittibāʿu s-Sunnah had taught in a large Māḥaḍ in Perlis (I forget the
name of that Māḥaḍ) complete with it‟s many various facilities. Before, I also
had hoped that I would be chosen and sent to Perlis to teach there.

I observed the countenance of Ustadh Hashim A. Ghani, which appeared
to hold the hope that I would help him teach at Māḥaḍ Ittibāʿu s-Sunnah or
leave for Perlis to teach at the Māḥaḍ there. However, I was unable to control
my feelings of happiness because the name Afghanistan already dominated my
thinking. Most of my heart‟s feelings urged me to leave for Afghanistan since I
wanted to know and experience for myself the atmosphere of Jihād that until
now I had only read about in books and daily newspapers. I had already
imagined the ambience of fighting together with the Mujāhidīn of Afghanistan
and wished to experience it myself, and I also imagined holding a weapon as
well as feeling sad about the possibility that I would not return to Malaysia
because of my death in battle.

According to Ustadh Hashim A. Ghani, all expenses would be the
responsibility of Ustadh Abdul Halim. I would only need to prepare myself
mentally for prolonged separation from my family. Consequently, I requested
permission from Ustadh Hashim A. Ghani to return home to Johor Bahru to
meet with my parents and request their permission to leave for Afghanistan. I
was not allowed to leave without the permission of my parents; my way until
then was to request the opinion and permission of my parents, namely my
father.

Longing to go overseas would become a reality were I to accept the offer
to depart for Afghanistan, but in the event that that offer was refused, it would
not be clear whether there would be a second chance to do so especially since
my parents were counted amongst those who were without the means to outlay
the oncosts of continuing my education overseas. I thought therefore, that this
was a golden opportunity that could not be overlooked.
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My parents accepted the reality calmly upon hearing my explanation of
intent to go overseas, namely to Afghanistan. I stated that the travel expenses
were to be the responsibility of Ustadh Abdul Halim, a teacher from Indonesia
whom my parents also knew. My parents gave their full moral backing and
prayed for my success in Afghanistan.

My intention was only to be together with the Mujāhidīn of Afghanistan,
to protect and defend their land, which according to the news was in disarray at
that time and under the authority of Russia. To be truthful I am not a person
who had much capability to help the Mujāhidīn of Afghanistan. My age at that
time had just reached eighteen years old, but hopefully with my presence there I
would strengthen the ranks of the Mujāhidīn in Afghanistan. No material
provisions were carried from home except the provision of my father‟s prayers
and blessings. Meanwhile my mother did not understand my purpose in going to
Afghanistan. She only knew of my return to Kuala Pilah and prayed for my safe
journey there. I did not have the heart to inform my mother of my chosen
purpose because I was worried that she would feel sad. Later on my mother was
of the understanding that I was learning in Pakistan.

Preparations for departure to Afghanistan

Only a few days were spent (around the beginning of October 1987) in
the house of my parents in Johor Bahru after which I returned to Kuala Pilah to
meet with Pak Ristan. I informed him of my preparedness to depart and told
him that I already had the permission of my parents. I was then ordered to go to
Saiful‟s (since deceased) house in Kuala Pilah to gather together with fourteen
other people who it was said would be departing for Afghanistan together. It so
happened that at that house there was also someone whom I knew, namely Mat
Beduh (Malaysian), who was also to depart for Afghanistan in the same group.
It was only at that time that Mat Beduh informed me that he was given the
opportunity to continue his education overseas, which in truth was to depart for
Afghanistan.

I was happy at this because it meant that I was not the only Malaysian
who would depart (for there). However, I did not understand when our
Indonesian friends in the same group stated that we both were the first
Malaysians to follow as well as take part in the Jihād program in Afghanistan. I
did not ask too much as to why it was only us from Malaysia. Even though there
were thirteen other people from Indonesia, why was it that we both
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(Malaysians) were the first people chosen and offered departure for
Afghanistan? For me most importantly was that I was able to depart for and set
foot in Afghanistan. If I asked too many questions and was fussy then it would
be possible that I would be aborted from the group (those about to depart), so
the best attitude was to follow whatever was specified by Pak Ristan.

Although I became acquainted with friends who later became grouped
together with myself, it did not cross my mind to ask that group „why they had
arrived from Indonesia‟? Who had sent them? What was their purpose in
departing? From where had they obtained expenses for that journey? The
feelings of happiness that arose, because of being able to depart together with
them, covered up all doubts and suspicions to the point where it was not
necessary to ask about such things and especially because the possible departure
for Afghanistan would occur tomorrow.

In those days whilst awaiting departure, I was advised not to inform
anyone about the plan to depart for Afghanistan as well as not to mention that
there were thirteen Indonesians who were part of that departing group. I was not
told as to why I must keep my mouth shut and not to inform anyone. Pak Ristan
impressed (upon us) that if the plan for departure was known by many people,
then there was the possibility that it would not take place.

I tried to understand what keeping this secret meant, that is, so that
departure later to Afghanistan would not have obstacles to thwart it. This was
my first experience in avoiding various questions from my friends at Kuala
Pilah as well as diverting their concerns about me departing for Afghanistan. In
other words I began to learn how to lie for the sake of upholding the importance
of a group (the group which was due to depart) and not lying for my own sake.

It turned out that Pak Ristan also was not a name common in Indonesia,
and that according to my friends in the group Ristan was a reversal of the name
Natsir, his known name in Indonesia. He was the person who organised
departures for NII (Negara Islām Indonesia – Islāmic Nation of Indonesia)
personnel to go to Pakistan via Malaysia under the authority of Ustadh Abdul
Halim. Furthermore, he was also the person who gave me the name Sulaiman,
which according to him every person who departed to Afghanistan must change
their name. This was in order to avoid unnecessary questions that might occur in
the future. I did not contradict this reason, if indeed changing names was
included amongst the rules and regulations of departing for Afghanistan.
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Making Baiʿat before Departing for Afghanistan

On the evening before departing to Subang, Kuala Lumpur, all fifteen of
us in the group who were to depart for Afghanistan gathered together at Pak
Ristan‟s house in Serting, Negeri Sembilan. We all sat together with Pak Ristan
in a circler, and after some time Ustadh Abdul Halim, Ustadh Abdus Somad,
and Ustadh Hashim A. Ghani arrived. The meeting was opened beginning with
an introduction by Pak Ristan. After that, one by one, each member of the
departing group moved in front of Ustadh Abdul Halim and whilst grasping his
hand (right hand) stated some words that I do not completely remember.

I did not know what had taken place by these Indonesians and what ritual
this was that had taken place in front of my eyes. Many of them at the time of
taking Ustadh Abdul Halim‟s hand and stated these few words (which after I
was in Afghanistan I learnt that this was the practical application of baiʿat) had
been crying.

Before my turn took place, there was a fleeting moment in my heart not
to partake in this, namely to shake hands with Ustadh Abdul Halim. The issue
being that I had never seen my teacher, Ustadh Hashim A. Ghani, the principal
of Māḥaḍ Ittibāʿu s-Sunnah, order or teach this practice towards either myself or
his other students. Pak Ristan also had not mentioned anything about
performing the ceremony of shaking hands with Ustadh Abdul Halim before
departure. However I thought that if I did not shake hands with Ustadh Abdul
Halim it may be that I would not depart for Afghanistan. Because of that, I held
to the opinion that shaking hands was a small issue; not something that was
difficult when it‟s only a case of shaking hands. Furthermore the whole process
took no longer than three minutes.

As I recall, the words I stated at the time of shaking hands were, “I make
baiʿat to hear and obey in ease and hardship” or in Arabic (transliterated),
“Bayaʿtuku ʿala s-samʿi wa ṭ-ṭāʿh fil ʾusri waʾl yusri”. Once all the participants
for departure were finished with the act of shaking hands with Ustadh Abdul
Halim then he (Ustadh Abdul Halim) gave a speech to fortify the heart.

Departure for Pakistan

The following day, around the middle of October 1987, all fifteen of us,
were taken via cars to housing in the direction of Subang, Kuala Lumpur. We
stopped at a „ruko‟ (rumah toko – house and shop combined in one building)
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and waited for the time of departure. From amongst them all, I was the person
with the least amount of belongings and carried the smallest bag, so much so
that they laughed. I was confused as to why my friends carried many clothes
and thick jackets. I indeed had never seen Afghani people, as published in
newspapers, magazines, and on the television, wearing anything other than
clothing similar to Malaysian or Indonesian people. Surely appropriate clothing
would later be in accordance with the Afghan fighters, so that one did not look
out of place.

Then I was further confused as to why my friends brought along writing
and geometric instruments; wasn‟t this group going for fighting? Another thing
that confused me was as to why they brought along English-Indonesian,
Indonesian-English, and Arabic dictionaries. To my way of thinking, would
there in fact be time to study when time would be occupied with fighting. I did
not care about the purpose of the people who carried many belongings, that was
their affair, which they must bear themselves. It was also a possibility that I was
unprepared. However, that was not possible since Pak Ristan had not informed
me to be so well prepared.

The airline we boarded was Aeroflot, namely a company owned by
Russia. This was my first experience aboard an aircraft, as it was for my friends
in the group. Later I thought about whether or not it was a mistake that we had
boarded a Russian airline. What if they knew that all of us were departing for
Afghanistan to confront Russian army troops, their own nation‟s troops?
Thankfully they did not know. Later on I found out from my friends that the
reason for the choice of an Aeroflot aircraft was because the tickets were much
cheaper than other airlines.

The airplane departed from Subang airport, Kuala Lumpur, heading for
Pakistan to land in Karachi. Upon arrival at Karachi airport we were picked up
by an Indonesian who was fluent in the Pakistani language (later on I found out
that this was Urdu and Farsi). He introduced himself with the name Pak Saad.
We were all taken to a house by the name of Maehmon Khana (Afghani
language) which means „guest house‟. This house was owned by Tanẓīm
Ittiḥād-e-Islāmiy (Organisation for Islāmic Unity - one organisation of
Mujahidin in Afghanistan), and was prepared for the purposes of the Tanẓīm
Ittiḥād-e-Islāmiy organisation in Karachi for taking care of guest Mujāhidīn
who disembarked in Karachi, Pakistan.
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During the introduction at Maehmon Khana I found out that Pak Saad
was a person who had already been a long time in Pakistan and Afghanistan. He
spoke with Afghan people at the house in their own language, really amazing.
He had been in Pakistan and Afghanistan since the end of 1984 or early 1985.
(Later on I learnt around 2002 that Pak Saad was usually referred to by his
friends in Indonesia by the name Abu Hadid. However, at the time of the Bali
bombings on the 12th October 2002, it became evident that his name officially
was Ahmad Roichan).

Must learn and Train

The following day we left Karachi for Peshawar by bus, which took two
nights. Later, I and the friends were brought by Pak Saad to a refuge camp for
Afghani Muhājirīn at Pabbi, that is an area of barren land in Pakistan. There we
were placed in an intermediate military school owned by Tanẓīm Ittiḥād-e-
Islāmiy, which in the Afghan language was called Harbiy Sohanjay. Feelings of
sadness and sympathy poured forth when we passed by the tents of the
apprehensive Muhājirīn and the structures they built from earth and stacked
stones in order to have places to live for the many Afghani Muhājirīn. Feelings
of pity were aroused by the spirit to assist the fate of the Islāmic community in
Afghanistan that had been driven out of their own villages.

When we arrived at Harbiy Sohanjay I heard the sound of cheers of
happiness and calls for takbir from the compatriots and groups of the non
Afghanis there. They were Indonesians  who had been there a long time in
Afghanistan and Pakistan. A number of them immediately embraced friends in
my group, as if they already knew them for a long time from Indonesia and
moreover there were those who used foreign languages to me, which later on I
found out were bahasa Jawa (Javanese – Central and Eastern Java) and bahasa
Sunda (Sundanese – West Java) as well as bahasa Lombok (island of Lombok).
Mat Beduh and I sometimes laughed and smiled to ourselves because we found
it funny and both of us didn‟t really understand the languages of the Indonesians
there. However, if they spoke to us, they used the national language of bahasa
Indonesia.

They greeted mat Beduh and me with joy because both of us were the
first Malaysians to come to this place. All of them wanted to know us and those
who had once lived in Malaysia emulated the Malaysian language. I observed
every movement and action, and listened to the Indonesians who mutually asked
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of news from their villages in Indonesia. Later on I learnt that they had not been
home for three years, and how very homesick and happy they were to meet with
the newly arrived Indonesians.

They were the second squad (Daurah Duwom, of the Afghanistan
Mujāhidīn Military Academy) who had left for Afghanistan in 1985 and
numbered 59 people. They also related the reasons they gave their families at
the time of their departure for Afghanistan. Amongst them were those who gave
their reason as studying in Saudi Arabia - so they had to find time to learn
Arabic at the Afghanistan Mujāhidīn Military Academy. Also amongst them
were those who gave their reasons as finding employment in Malaysia - so that
they had to set aside some money from the stipend they received each month.
Physically they were not all the same, with some small, some solid, and some
who looked thin. Seldom were there any who had bodies that could be
construed as being characteristic of the military.

At Harbiy Sohanjay (end of 1987) was the first time I met with and came
to know a person by the name of Mukhlas (he married my younger sister on the
1st July 1990 in Johor Bahru, Malaysia). Mukhlas did not marry because of the
close connections his wife‟s family had with TKI (Tenaga Kerja Indonesia –
Indonesian Employment Force) personnel, as explained by Hilmy Bakar
Almascaty, chairman of DPP FPI (Dewan Pimpinan Pusat Front Pembela Islām
– National Political Leadership for the Front for the Protection of Islām), in his
submitted opinion in the newspaper Republika on the 4th May 2004,
“...graduates of PP (Pondok Pesantren – Islāmic boarding school) Al Mukmin,
Ngruki, who worked as TKI or taught in Malaysia like Mukhlas (Ali Ghufron)
and who eventually married the sister of Nasir...”

That marriage came about because my parents approved of the good
morals and character he (Mukhlas) displayed as well as his shining ability to
understand the religion of Islām. Furthermore, because he was in a jamaah (at
that time in the NII jamaah). Mukhlas was an outstanding Ustadh in matters of
Islām and the most rational person I knew at that time. I was proud that
Mukhlas had married my sister, so much so that I went home myself to
Malaysia to be present at the marriage ceremony and to assure my sister that
Mukhlas was my friend, likeminded and sharing in the same stuggle in Pakistan
and Afghanistan (I only stayed a month in Malaysia between June and July
1990 before returning to Afghanistan).
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I have and will never hold any regrets at Mukhlas marrying my sister. My
sister gained the best husband for herself, and there was no one to compare with
Mukhlas as a husband for my sister. He was a model husband in all respects.
Hilmy Bakar Almascaty is not a member of my family, so I think it is best for
him not to talk about it, rather than talk about something of which he has no
knowledge. And in my opinion it is improper of him to talk about the workings
of my family because he does not understand the inner workings of my family.

Around the months of November and December of 2002, was the first
time I found out via the media, that Mukhlas‟s name was Ali Ghufron. Mukhlas
himself admitted to me around the end of October 2002 in a rented house in
Gresik (East Java) that he and his younger brothers had carried out the
bombings in Bali on the 12th October 2002. I did not doubt the capability of
Mukhlas and his younger brothers (such as Ali Imran) because they had already
received military training in Afghanistan. I only felt utterly shocked and could
do nothing because the objective of their bombing was out of the normality of
battle.

At Harbiy Sohanjay we (my squad‟s attachment) were reminded to claim
to be Filipinos if asked by Afghanis or Arabs. The reason being that it was as a
cover, and without answering back we all obeyed this rule.

Here also (end of 1987) I came to know other people from Mukhlas‟s
detachment, the 59 members of Daurah Duwom, of the Afghanistan Mujāhidīn
Military Academy. Amongst them were:

1. Hamzah. At that time he was still single, but after marrying in Indonesia
and having children, he was usually known by the name Abu Rusdan, the
father of Rusdan. The name Ustadh Thoriqudin became known after he
was held around April of 2003 by Polri (Polisi Republik Indonesia –
Republic of Indonesia Police) who suspected him of having information
about the Bali bombings.

2. Mustafa. At that time he was still single but after having a child in
Indonesia by the name of Tolut, he became known as Abu Tolut. Around
the end of 1999 at the time he was tasked to, he introduced himself by
using the name Hafid Ibrahim, which means the grandchild of Ibrahim.
Afterwards I found out that his name was Pranata Yuda by way of the
media after he was held by Polri around July of 2003 concerning a case
of possessing arms at his house.
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3. Muḥammad Qital. At that time he was still single, but around 1999 he
was tasked to Camp Hudaybiyah in Mindanao, Southern Philippines,
where he introduced himself with the name Humam or Abu Humama –
because he had a boy child by the name of Humam. Later on, around
2004, after he was held by Polri I only then found out that his name was
Adi Suryana. According to the news that I received he was suspected of
involvement in planning a bombing.

4. Ustadh Mustaqim, or also known in Malaysia by the name Abu Hawari
(because his child was called Hawari) and by the name Muzayyin in
Indonesia, and who is now a teacher at the Pondok Pesantren Al Mukmin,
Ngruki. (I do not know whether he has already stopped teaching at that
Ponpes [Pondok Pesantren – Islāmic boarding school]). He once made
use of the name Ustadh Muslih Ahmad when he was tasked to Camp
Hudaybiyah in the Philippines around 1998-1999, in the capacity of
principal of Camp Hudaybiyah and principal of the Al Jamaah Al
Islāmiyah Military Academy for semester 1‟s first recruits.

5. Wahyudin, also known by the name Muḥammad Yunus at the time he
undertook duties as an instructor at Camp Hudaybiyah at the end of 1999
until the middle of 2000.

6. Ihsan Miarso.
7. Mukhlas, also known by the name Abu Zaid in Malaysia and known as

Ali Ghufron in Indonesia. Admitted to planning and carrying out the
bombings in Bali on the 12th October 2002.

8. Fahim. At that time he was still single and I learnt that his name was
Usman after he was arrested by Polri around June of 2004.

9. Zaid, also known by the name Samean.
10.Nasrullah.
11.Shamsudin.
12.Syakir. Around 2003 I learnt that his name was Abu Faruq or Utomo,

after he was arrested by Polri who suspected him of involvement  in
planning bombings.

13.Faruq. Around 2003 I learnt that his name was Surono after he was
arrested by Polri who according to the news suspected he was in
possession of ammunition.

14.Usman. Around April of 2003 he was held by Polri and sentenced in
Surabaya on charges of possessing arms.

15.Ziad.
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16.Saiful. Known by the name Bambang Setiono, he was arrested by Polri at
the end of 2002 in connection with concealing the Bali Bombers.

17.Jibril.
18.Zaid, who was also known by the name Nur.
19.Abdul Hakim.
20.Idris.
21.Abdus Salam.
22.Mukmin.
23.Firdaus.
24.Fazlul Ahmad.
25.Naim.
26.Maskur.
27.Syuja.
28.And others whose names I have forgotten.

Later on, the person who took care of the Indonesians in Peshawar was
Utbah who himself was later replaced by Zulkarnain as the masʾul (leader) of
the NII personnel in Pakistan and Afghanistan. Zulkarnain returned home to
Indonesia and came back together with his wife to Peshawar around 1988/1989.

Meanwhile the first consignment from amongst members of NII,
numbered only around 5 people at the Afghanistan Mujāhidīn Military
Academy. They were Syawal (at one time held by Polri in Manado around the
end of 1999 or beginning of 2000 in connection with possessing firearms),
Zulkarnain, Mohamad Faiq, Idris (alias Solahudin), and Saad (alias  Ahmad
Roichan). They were more senior by a year than Mukhlas amongst the NII
personnel that were in Afghanistan at that time.

There was one word that drew my attention at Harbiy Sohanjay when
hearing the Indonesians talking amongst each other and that was Pohantun.
Every time the word Pohantun was mentioned they began talking about learning
and training. In the beginning I did not want to take note of what they were
talking about because what was foremost in my mind was when I and the others
would leave for the battle front. That was all I was waiting for. However
because of the word Pohantun, which was heard and picked up by my ears on
days whilst awaiting agenda or directions to be followed, I began fishing and
asked. The reason being, that Pohantun appeared to be the place that we were
heading for.
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A person amongst them, whom I later found out was a member of
Mukhlas‟s detachment and who had already graduated from learning at the
Afghanistan Mujāhidīn Military Academy as part of the second squad (Daurah
Duwom in Farsi [and Daurah Duwām in Arabic]), explained the matter to
myself and Mat Beduh. According to him, myself and my friends in our squad
would later depart for a training place known as Harbiy Pohantun, more often
than not referred to as Pohantun only. Harbiy Pohantun meant Military
Academy, and knowing that Harbiy meant Military, therefore Pohantun meant
Academy.

Afghani children who had finished their education and passed their exams
at Harbiy Sohanjay (intermediate military school) would continue their
education at Harbiy Pohantun (Military Academy). Indonesians were already
present at Harbiy Pohantun, when I and my squad arrived, and it was being used
as lodgings for them before their squad (those who had completed their training
at the Military Academy, Daurah Duwom, second squad) were sent to Malaysia
or to Indonesia. That place also served as lodgings before I as well as my squad
were despatched in small groups to Harbiy Pohantun, that is a true place of
learning for Indonesians intermingled with Afghanis. The time period for
education at Harbiy Pohantun was three years.

Hearing explanations about that place of education made my soul weak
and I lost energy. Likewise also, Mat Beduh was immediately lost in thought at
the thought of how long one must learn before being able to go to the battle
front. What is more, Mat Beduh was already married and much older, about
twice as old as me. Feelings of disillusionment arose within me and I wanted to
blame those people who had not explained in detail to me before my departure
from Malaysia. No wonder my friends in the squad had brought so many
different belongings and writing materials, because they already knew
beforehand the purpose of their departure from Indonesia and what the training
at the Afghanistan Mujāhidīn Military Academy involved.

I was unprepared for an education at an educational camp like the
Academy, and I had already left school before the end of 1984, and now at the
end of 1987 (not to mention Mat Beduh and his age) we were ordered to enter
an Academy to learn for three years. Besides I had already discontinued
mathematics and geography, two subjects that I found extremely difficult whilst
I was at middle school. Not to mention Bahasa Indonesia which I did not
completely understand with its foreign terminology. Moreover, according to
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them, those who would teach as well as train were to be Indonesians. Mat
Beduh and I felt lied to, because the offer before departure to Afghanistan was
for Jihād to support the Islāmic community in Afghanistan, whereas it was not
explained to the both of us that we must learn and train for a reasonably long
period of time.

Afterwards, some senior Indonesians talked to me and advised me to be
patient and that one must have knowledge before practice. Likewise also, in
order to fight on the battle front one must have knowledge of battle. I tried to
calm down by accepting this advice and prepared myself for learning and
training. At the same time I thought that if I did not follow the program of
learning at the Military Academy I would be returned home to Malaysia and
therefore, my dreams of fighting together with the Mujāhidīn of Afghanistan
would be destroyed. Since, by learning at the Military Academy it would result
in my being able to go for Jihād and fight on the battlefield then it was better for
me to be patient until such time as I would be able to be together with the
Mujahaidin of Afghanistan.

The Afghanistan Mujāhidīn Military Academy (Harbiy Pohantun
Mujāhidīn-e-Afghanistan Ittiḥād-e-Islāmiy)

My squad‟s departure from Harbiy Sohanjay to the Afghanistan
Mujāhidīn Military Academy was controlled by Indonesians tasked to do so,
such as Utbah, Saad, and Zulkarnain, who managed all Indonesians in Pakistan
and Afghanistan. They did not reside at Harbiy Sohanjay but at a house situated
in Pabbi, the area for the Muhājirīn, and they were known as a „liason unit‟. In
other words they were a number of people chosen for the task after having
completing their education at the Afghanistan Mujāhidīn Military Academy.

I felt sorry for my only Malaysian friend, Mat Beduh, who only remained
at the Afghanistan Mujāhidīn Military Academy in Sadda, Pakistan, for about a
month. I did not know the exact reason why he returned to Malaysia. There was
a report that Mat Beduh could not sustain the regime at the Military Academy,
as his physique could not withstand it. However, there was also a report that
Mat beduh was incompatible with the Indonesians and did not understand the
Indonesians at the Afghanistan Mujāhidīn Military Academy. As to the real
reason why Mat Beduh returned to Malaysia, only he himself knows why.
Indeed Mat Beduh had once complained to me about his feelings of discomfort
regarding the attitude and behaviour of the Indonesians.
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According to my own private observations the culture, customs, and
understandings possessed by Malaysians and Indonesians were different, both
from the aspect of language use, taste, education, and ideology. However, for
me the various differences need not constitute a problem because mankind is the
creation of Allāh and must adapt to their surroundings. Those differences did
not overburden my thoughts. I adopted an attitude of swift adaptation so that I
could readily understand the teachings given out in Indonesian. Besides that, I
also mixed favourably with them and I did not feel alien amongst the
Indonesians, in fact I became like them, no different.

The Afghanistan Mujāhidīn Military Academy was owned by the
organisation Tanẓīm Ittiḥād-e-Islāmiy Afghanistan under the leadership of
Professor Ustadh Abdur Robbir Rasul Sayyaf. The Tanẓīm Ittiḥād-e-Islāmiy
was one of seven Afghani people‟s organisations which struggled throughout
Afghanistan until Kabul, the capital of Afghanistan, fell into the hands of the
Mujāhidīn around 1992 (at that time there was not yet an organistaion or group
who named themselves Taliban).

The first Military Academy area was located in Pabbi, Peshawar,
Pakistan, that is around the location of the Muhājirīn camp and the Mujāhidīn of
Afghanistan. A year later, around 1986, the Military Academy relocated to the
border, that is to Sadda, Pakistan close to Paracinar or the border with Khowst
Utara (Shamali Khowst - Northern Khowst).

The Military Academy, to start with, was for Afghani children. Its
purpose was to educate and train in order that they became troop commanders
and field personnel who would manage the war on the battlefields in
Afghanistan against the Russian army, or the Communists in Kabul under the
leadership of Najibullah, the President of Afghanistan. Because the situation in
Afghanistan at that time was in a state of warfare, it was very disadvantageous
to have a training camp or place of learning like a Military Academy. So,
Tanẓīm Ittiḥād-e-Islāmiy established a Military Academy on Pakistani land with
the permission of the Pakistani government at that time, a safe place
undisturbed by the milieu of warfare.

The location of the Afghanistan Mujāhidīn Military Academy was in a
valley in the village of Kheldan, Sadaa, Pakistan, close to the border with
Afghanistan namely Northern Khowst. To travel to the Military Academy one
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must embark via local transport from Peshawar in the direction of Parachinar,
Pakistan.

According to the explanations of instructors from the generations of
Afghanis who had undertaken education at Military Academies in India, the
system of learning and its application at the Afghanistan Mujāhidīn Military
Academy was the same as any other Military Academy. The senior instructors
on duty at the Afghanistan Mujāhidīn Military Academy were all former
commanders from the Afghanistan government‟s army who stood by the
Mujāhidīn in an organisation or Tanẓīm Ittiḥād-e-Islāmiy Afghanistan. Here
were also, amongst the instructors, those who had not graduated from Military
Academies in India, that is junior instructors, the best chosen from the first
squad (1986) and graduates from the second squad (1987) of the Afghanistan
Mujāhidīn Military Academy amongst whom were Indonesians.

However, the Indonesian instructors did not teach the Afghani students.
They only taught and trained Indonesians alone. Whereas the Indonesians of the
first and second squads had received education and training from Afghani
instructors, their classes were not combined together with the Afghanis. The
reason being the use of different languages whilst teaching.

In the class, the Afghanis used Pashtun or Farsi languages. Meanwhile,
the Afghani instructors who taught the Indonesians used English. Later, at the
time of inauguration, when the instructors, those who consisted of Indonesians
selected from graduates of the first squad (graduates of 1986, called Daurah
Awwal) and the second squad (graduates of 1987, called Daurah Duwom)
began teaching, they translated the study books from English into Indonesian so
that the students who were to follow on from them would better understand the
teaching and training. This policy was undertaken because very few of the
Indonesians who were despatched to follow education at the Afghanistan
Mujāhidīn Military Academy understood English. Luckily, I and the students in
my squad were taught and trained by Indonesians, and this made my education
and that of my fellow students more effective. I and the friends in my squad
(graduates of 1990) were in the fifth squad, known as Daurah Phanjum in Farsi,
at the Military Academy.

The Afghanistan Mujāhidīn Military Academy possessed six faculties,
namely the Infantry Faculty (Pohanzay Piyadah), the Engineering Faculty
(Pohanzay Engineering), the Artillery Faculty (Pohanzay Tupciy), the Logistics
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Faculty (Pohanzay Logistik), Communications Faculty (Pohanzay Mukhobarat),
and the Cavalry Faculty (Pohanzay Zahridor). All Afghani students were
divided throughout all the faculties and they received an education consistent
with the faculty to which they had been assigned. Whereas, the Indonesians did
not receive a specific education consistent with a specific faculty available at
the Afghanistan Mujāhidīn Military Academy. The education given was
general, with more concentration on infantry studies.

The barracks were divided with Indonesian students amalgamated
together with Afghanis who were throughout every faculty. My squad was
spread throughout various faculties, with myself and a few Indonesians placed
in the Artillery Faculty (Pohanzay Tupciy) under the leadership of the Artillery
Faculty commander, namely Commander Dziarat Shah Khan. The entire
administration required that students be sorted in accordance with the abode of
their specific faculty.

Likewise also the 24 hour activity schedule that was in place throughout
the Military Academy, generally speaking must be followed by all students and
the Indonesian students were no exception. Besides having separate classes
from the Afghani students, all Indonesian students who lived separately
throughout the various faculty barracks would be gathered together in one class
according to the level of the various classes. Aside from the activities in those
classes of learning, all Indonesian students were divided and carried out the
same activities as the Afghani students.

The period of education at the Military Academy was three years. The
class divisions were, class one (Sinfi Awwal), class two (Sinfi Du or Sinfi
Duwom), class three (Sinfi Say or Sinfi Suwom). At every class level there
were Indonesian students because each year there were students despatched
from Indonesia and sometimes also from Malaysia.

The principle studies given were:

i. Tactics, that is, the art of battle for infantry.
ii. Map Reading, that is, map and navigation skills.
iii. Weapons Training, that is, skills in the use of various weapons and

artillery.
iv. Field Engineering, that is, skills in the use of mines, explosives,

placement of bombs, and their uses as  destructive agents.  Also
included was the knowledge of chemical and household



41

components in the construction of explosive devices (that served as
traps). This was also referred to as “Mine and Destruction‟.

Besides the military study material there was also Islāmic study material,
like Tafsīr Al Qurʾān (exegesis of the Qurʾān), the hadith of the Prophet , Fiqh
Sīrah (jurisprudence [knowledge and understanding] of the life [of the Prophet
Muḥammad ]), Fiqh Ḥarākiy (jurisprudence [knowledge and understanding]
of policies/enterprises), Fiqh ʿIbādah (jurisprudence [knowledge and
understanding] of worship), Islāmic Leadership, and Fiqh Jihād (jurisprudence
[knowledge and understanding] of Jihād).

As mentioned earlier, the first and second squads were trained by Afghani
instructors in English. Their instruction in the religion of Islām was undertaken
by various Arab Ustadh‟s who trained and were trained in the Arab training
camp (Muaskar Kheldan), which lay close to the Military Academy.

For the following squads (squad three to squad nine) their instructors
were Indonesians (members of the jamaʿah) who had been tasked to train people
from the Darul Islām Jamaah (DII/NII) itself. By means of this process,
teaching became smoother and faster to understand because the majority of
people despatched to learn at the Military Academy did not understand English
or Arabic. And it was no longer necessary to waste time translating each lesson
taught by the Afghani or Arab instructors.

At the time my squad (squad five/Daurah Phanjum) sat in class one (Sinfi
Awwal/Sinfi Yak), there was squad four (Daurah Chorrum) from amongst the
Indonesians sitting in class two (Sinfi Duwom/Sinfi Du), and they were students
alongside Hambali. At that time there were no Indonesians from the third squad
(Daurah Suwom) who sat in class three (Sinfi Suwom/Sinfi Say) at the
Afghanistan Mujāhidīn Military Academy (Harbiy Pohantun).

The Indonesians who were in the fourth squad (Daurah Chorrum) at the
Afghanistan Mujāhidīn Military Academy, I knew from Malaysia and Ustadh‟s
from Indonesia whom I knew from Kuala Pilah at the beginning of 1985.
Amongst them were Ustadh Abu Jibril who used the name Abdurrahman at the
Afghanistan Mujāhidīn Military Academy and Ustadh Solihin. I was surprised
at their existence at the Afghanistan Mujāhidīn Military Academy. I was not
surprised at not meeting them at Kuala Pilah, Malaysia, for about a year as I
heard they had returned to Indonesia. It turned out that both of them had
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departed for Pakistan/Afghanistan at the end of 1986, roughly a year before I
went there.

The Indonesian students in Daurah Chorrum (squad four) numbred
around 20 people amongst whom were:

1. Hambali (according to news from the media he was captured by the
Thais and is now under arrest by the Americans).

2. Abu Jibril, known also by the name Abdurrahman (at one time under
arrest in Malaysia, a prisoner of the Internal Security Act - ISA).

3. Hasan.
4. Shihabuddin.
5. Fazlullah.
6. Ali.
7. Daud.
8. Husain.
9. Abdul Qohar.
10.Solihin.
11.Abdul Somad.
12.Abdul Manaf.
13.Yunus.
14.Taufiq.

It‟s a pity, that the opportunity to learn at the Afghanistan Mujāhidīn
Military Academy amongst the despatched members of Jamaah Darul Islām
(explained in the chapter: NII and DI/TII) was not carried out in a good way.
The practice of Nepotism was in effect amongst the students (Indonesians)
despatched there, and amongst whom there were those who were over aged,
resulting in a below standard level of efficiency for learning or mental agility.

Thus the graduates from the Afghanistan Mujāhidīn Military Academy
for each squad were selected by the Indonesian leaders in Peshawar. Those who
were selected would be further supplemented from the angle of their
development of military knowledge, expertise, skill, and increased in combat
experience. Besides those tasked to be instructors at the Afghanistan Mujāhidīn
Military Academy, there were others who would be sent back to Malaysia and
Indonesia. This continuation of education was paid for and taught by the Arabs
at the training camp for the Arabs in Afghanistan (at that time there was no
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training camp for Al Qaidah). Amongst the further education and training given
to those selected individuals was:

1. Commando training.
2. Reparation of arms and ammunition.
3. Pistol shooting skills.
4. Sniper or marksmanship.
5. Disarmament of Russian tanks.
6. In depth knowledge of electronics in order to utilise firing devices.
7. Preparation of chemicals for explosives, poison and to utilise for

killing.

At the end of each year the students undertook a practical field program
organised by the Afghanistan Mujāhidīn Military Academy. This program was
called Tathbiqot in Farsi, that is the practical firing (of weapons) and the
application of infantry tactics in warfare according to the theories we had
already learnt in class. The carrying out of this practical program (Tathbiqot)
took place on Afghani land close to the location of the Afghanistan Mujāhidīn
Military Academy, in the region of Northern Khowst (Shamali Khowst).

For the students of the Artillery Faculty who would implement this
practical field program, they would directly aim at the enemies of the Afghani
Mujāhidīn in the region of Khowst by means of already available heavy
weapons, together with the Mujāhidīn or by carrying it out themselves, if they
were able to.

After the Tathbiqot program there was an end of year exam at the
Military Academy, the announcement of the exam results, and following that
end of the year holidays. At the end of the year holidays, myself and my friends
(the Indonesians) were placed on a program by the Indonesian masʾūl to depart
for the field of battle in regions throughout Afghanistan as replacements for the
length of the holidays, about two months.

Once, at the beginning of the study year (end of 1987), when I was in
class one, all of us (only the Indonesian groups) as well as the instructors, class
one and class two, were ordered to temporarily leave the Afghanistan Mujāhidīn
Military Academy at Sadda because the Academy was to be inspected by the
Pakistani government.
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As I recall all the Indonesians were relocated to a place used as a markaz
(post/station) by the Tanẓīm Ittiḥād-e-Islāmiy in Northern Khowst. During the
time of training at Khowst, there were ten new Indonesians who had recently
arrived and they were put together with my squad, that is squad five (Daurah
Phanjum), so that the number in my squad increase to twenty five. Around 2
months of education was arranged to take place there, which was on the arena
of the battlefield, and despite the distance to the enemy of the Mujāhidīn (city of
Khowst) it was reasonably far away. However, bombs from jets sometimes fell
on the camps. A new place of education for the Indonesians.

After about two months, in which time the inspection carried out by the
Pakistani government at the Afghanistan Mujāhidīn Military Academy at Sadda
was over with, all the Indonesians returned to the Academy. At the time of
residence in Northern Khowst, time was taken for the arrival of those people
who ranked as leaders of Jamaah Darul Islām (DII/NII) at the beginning of
1988, namely Ustadh Abdul Halim, Ustadh Abdus Somad, and Ajengan
Masduki, to observe the activities of the NII members in their education and
training activities at the Afghanistan Mujāhidīn Military Academy.

Squad five at the Afghanistan Mujāhidīn Military Academy from the
people of NII were:

1. Myself.
2. Nuaim, also known by the name Abu Irsyad.
3. Huzaifah, also known by the name Taufik.
4. Abdul Ghoni.
5. Abu Hurairah.
6. Walid.
7. Hilal.
8. Furson (deceased).
9. Mughirah.
10.Bilal.
11.Khoidir.
12.Usman, also known by the name Abbas (news is that he was sentenced in

relation to the Atrium bomb case in Jakarta).
13.Abdul Rosyid.
14.Firdaus, also known by the name Azzam or Nyong Ali.
15.Qodri.
16.Daud.
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17.Abdul Aziz.
18.Imadudin.
19.Ikrimah.
20.Syafiee.
21.Kholil.
22.Usamah.
23.Uzair.
24.Yasir, also known by the name Farihin.
25.Jamaluddin (deceased).

At War during Study Holidays

During my time as a student at the Afghanistan Mujāhidīn Military
Academy, the program of departing for the battlefield was carried out three
times, namely during holidays from study, 1987-1990. Because of ny student
status at the Afghanistan Mujāhidīn Military Academy, we could not all depart
for the battlefield to participate in this. We had to concentrate on education and
training. The only time we were allowed (to take part in the the program of
departing for the battlefield) was during study holidays and that only as  a
auxiliary program as there were also other available programs at the Military
Academy during the study holidays. Besides that, some Afghani students went
directly home to their villages in Afghanistan and sometimes there were from
amongst them those who did not return. This was because they died in a state of
Shahīd or were killed as casualties of war in the battle arena. During the various
times battle or combat was undertaken at the time of holidays from the Military
Academy, there were some Indonesian students who also died in a state of
Shahīd or who were casualties of war. As I recall Sofyan (squad seven) at the
time he was still a student in class 2 (1991) and Jamaluddin (squad five), who
had just graduated from the Military Academy and was in my squad, both died
in this way.

Usually, Indonesians who were under the directive of Tanẓīm Ittiḥād-e-
Islāmiy were not permitted to join the battle on the front most line (infantry
troops). This meant, they were located at the rear, namely with the Artillery
troops. This was because they had already received a mandate, from the leader
of Tanẓīm Ittiḥād-e-Islāmiy, Shaikh Abdur Robb Rasul Sayyaf, disallowing
them from (participating with) the infantry. According to him, Indonesians must
fight in Indonesia. I did not understand whether or not an agreement had been
reached with the leader of NII, namely Ustadh Abdul Halim, resulting in its
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prohibition. The reason being that, Indonesians who left Indonesia already knew
that their departure to Afghanistan was for training.

Because of that, each year, the Indonesian students at the Afghanistan
Mujāhidīn Military Academy only had one opportunity, approximately for a
month, to gather together with the Afghani Mujāhidīn at the front. If that
opportunity had passed, then one had to wait for next year‟s holidays from the
Military Academy. It was really very fortunate for the Indonesian students at the
Afghanistan Mujāhidīn Military Academy who managed to be together with the
infantry troops of the Afghani Mujāhidīn. Whilst such had happened it was very
rare indeed. I myself, and a number of others (about 8 people) from my squad,
were once given the opportunity, together with our instructors Syawal and
Mohamad Qital, at Samarkhil, Jalalabad, in the province of Nangrahar, to
undertake this for a month whilst on holidays from class two.

All the graduates from the Military Academy for the year 1990 and
thereafter were tasked to be instructors at the Afghanistan Mujāhidīn Military
Academy and I took the opportunity on a number of occasions to go to the
battlefront during my holidays. By 1992, after the capital city of Afghanistan,
Kabul, was under the authority of the Mujāhidīn, I no longer went to the
battlefront areas in Afghanistan. This was because those battlefronts were no
longer placements between the Mujāhidīn and the Communist government
troops, but rather points of contention between those in power within various
Mujāhidīn organisations. That was the situation I experienced at the time I was
there.

The nation of Afghanistan in 1992 was lead by a Mujāhidīn government
under a president chosen (the choice was in accordance with seven Mujāhidīn
organisations in Afghanistan) for the first time, namely Professor Mujaddidiy. A
year later, the presidency of Afghanistan was lead by Professor Ustadh
Burhanuddin Robbani.

The Indonesian students at the Military Academy who went to the
battlefield in Afghanistan were together with Mujāhidīn from the Tanẓīm
Ittiḥād-e-Islāmiy organisation. For the time they were on the battlefield, they
held various light weapons for safety, which must be guarded and carried at
times of contact (with the enemy). And when they were together with
Mujāhidīn artillery troops from Ittiad-e-Islāmiy, they obtained practical
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knowledge in accordance with the levels of knowledge they had already
received at the Military Academy.

This was except for those Indonesians no longer students at the Military
Academy, whose program on the battlefield in Afghanistan was organised by
Zulkarnain, their organiser in Peshawar, Pakistan, and which enabled them to be
together with Arabs as well as Afghanis. This was because the Arabs organised
their own troops at the time they were against the Russian troops as well as the
communist Afghani government‟s troops.

Besides those Indonesians (from NII) who departed for
Pakistan/Afghanistan in order to follow an educational and training program at
the Afghanistan Mujāhidīn Military Academy in Sadda, there were also
members of NII who departed for Pakistan/Afghanistan to follow a specific
shortened course of one or two months. Amongst them were Ashim (later on
known in Indonesia by the name Holisudin), Abdul Matin better known in
Indonesia by the name Dul Matin, Agung Riyadi, Suhaimi, Faiz Bafana, and
others numbering around 20 people.

There were also Indonesians in Afghanistan who were outside the
authority of Ustadh Abdul Halim and who were together with the Arab
Mujāhidīn in Afghanistan. Usually those Indonesians under the authority of
Ustadh Abdul Halim would avoid themselves from meeting with those (other)
Indonesians. And if they did meet then they would surely identify themselves as
Malaysian and not as Indonesians. This posture of lying was undertaken
because in the region of this confrontation in Afghanistan there was a real
concern at the possible presence of personnel from Indonesia‟s government
intelligence agencies.

Experience as Instructors at Afghanistan Mujāhidīn Military Academy
(Harbiy Pohantun Mujāhidīn-e-Afghanistan)

Amongst those people who had experienced duties as instructors for the
Indonesians (NII) at Harbiy Pohantun in Sadda were (squad number in
brackets):

 Zulkarnain (1),
 Syawal (1),
 Hamzah (2),
 Mustafa (2),
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 Ziyad (2),
 M. Qital (2),
 Mustaqim (2),
 Ikhsan (2),
 Hambali (2),
 Husain (4),
 Nuaim (5),
 Myself (5),
 Mughirah (5),
 Tamim (7),
 Habib (7),
 Qotadah (7),
 Ukasyah (7).

My experience as an instructor started around the year 1989 when I was
in class 2 (Sinfi Duwom) at the Afghanistan Mujāhidīn Military Academy. At
that time I was on holidays at the end of the class 2 year. Whilst waiting for
rotation to the battlefield in Afghanistan, I was tasked to teach and train people
from Bangladesh. Their time of training was only 2 weeks and the material
consisted of an introduction to firearms and their use. I was asked to use English
and one of their number translated into the language they understood. Although
there were instructors at the Academy at that time, they (the instructors at the
Academy at that time) gave the assignment to me as an extra curriculum
exercise for the holidays at the end of class 2‟s year. The training activities of
the Bangladeshis, who numbered around 40 persons, was at the Afghanistan
Mujāhidīn Military Academy.

My second experience was when I was in class 3 at the Military
Academy. I was tasked to act as an assistant instructor to teach class 1 (Sinfi
Awwal) of the Indonesians at the Military Academy (squad seven), in small
arms. That task as assistant instructor lasted for about 3 months and for that
reason I felt burdened with its many lessons, which I judged I had missed much
as a result of the time that I spent teaching class 1. It was not just me myself that
was tasked as an assistant instructor, but two of my friends also, Nuaim and
Mughirah (both Indonesians) were tasked to teach other subject matters.

My third experience was on holidays from class 3 before my graduation
ceremony (Rasmi Gojas). During those holidays I also received an opportunity
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as the second group to depart to the battlefield in Afghanistan. I and two others
in my squad, Nuaim and Mughirah, were tasked to go together with an
Indonesian instructor, Syawal (graduate of the first squad), to train some
Kashmiri people at Northern Khowst (Shamali Khowst), Afghanistan, at an
Egyptian run training camp.

Once again I was tasked to train in the field of weaponry, comprising
various kinds of light firearms and large calibre weaponry (artillery).
Meanwhile Nuaim taught the subject of „Map Reading and Navigation‟, whilst
Mughirah taught „Field Engineering‟ or also called „Mine and Destruction‟.
They were Kashmiris who had fled their villages because of attacks from Indian
government troops. Those Kashmiri Mujāhidīn had the purpose of military
training and wanted to divide Kashmir, the majority of whom are Muslim, and
to join together with the Pakistani government. That was how one person from
amongst about 100 people who followed the training for 1 month explained the
situation to me.

Before Rasmi Ghojas (borrowing the Afghani term meaning graduation
ceremony), that is after my squad had finished its educational program at the
Afghanistan Mujāhidīn Military Academy (1990), I was ordered to return home
to Malaysia by Zulkarnain around the middle of June 1990 in order to attend the
marriage of my sister to Mukhlas, which took place on the 1st July 1990.

I stayed in Johor Bahru, Malaysia, for one month, after which I had to
return to the Afghanistan Mujāhidīn Military Academy in order to attend the
graduation ceremony of my squad and furthermore to continue my duties as an
instructor at the Academy. I taught the subject of weaponry to every class level,
that is classes 1,2, and 3, of the people of NII in squads six, seven, eight, and so
forth until squad ten. Likewise also, to students besides Afghanis, if there were
those who trained at the Afghanistan Mujāhidīn Military Academy.

The following 9 names are from the 10 people who were in squad six for
the year 1988:

1. Yazid.
2. Arkam.
3. Muaz.
4. Rofi.
5. Nu‟man.
6. Rifa‟ah.
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7. Haris.
8. Sofwan.
9. Robi‟.

While from the 22 people of squad seven, who entered in 1989 are:

1. Sofyan (deceased).
2. Habib.
3. Tamim, arrested by Polri in 2003.
4. Zubair, arrested by Polri in 2003.
5. Urwah, also known by the name Pepen, arrested by Polri in 2003.
6. Jabir (deceased). Died at the time of an accident whilst preparing a bomb

assembly in Antapane, Bandung, end of 2000.
7. Usaid (deceased). Later I found out he was known in Indonesia by the

name Zainal. He died in Ambon during an accident whilst assembling a
bomb.

8. Umair. Later I found out he was called by the name Abdul Ghani or
Suramto in Indonesia when he was suspected of involvement in the Bali
bombings of 2002.

9. Abu Dujanah.
10.Qotadah, known by the name Baasyir whilst he was in Mindanao, the

Philippines.
11.Suhail.
12.Ukasyah, known also by the name Zuhair.
13.Auf, a Malaysian.
14.Qois, a Malaysian.
15.Aqil, a Malaysian.
16.Suhaib.
17.Anas.
18.Adi.
19.Dzakwan.
20.Furqan.
21.Abdul Fattah.
22.Abdul Hafiz.

There were 22 people in squad eight who entered (the Academy) in 1990:

1. Said, a Malaysian who was later known in Indonesia by the name Farhan,
involved in an immigration case in Indonesia in 2003.
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2. Saad, later on in Indonesia known by the name Faturrahman Al Ghozi
(deceased).

3. Bara‟, at one time performed duties at Camp Hudaybiyah, Mindanao, the
Philippines, in 1996, using the name Amin. Later on I found out that he
was known in Indonesia by the name Mubarak or Utomo Pamungkas
according to the media after the events of the Bali bombings.

4. Salim.
5. Ismail.
6. Saib.
7. Muktib, at one time sentenced for a bombing case in Batam in 2000.
8. Makmar.
9. Abdullah.
10.Mubaasyir.
11.Ilyas, at one time performed duties at Camp Hudaybiyah from 1995-1997

and used the name Hanif.
12.Hatib.
13.Aus.
14.Robi‟ah.
15.Unais, at one time sentenced in West Java in relation to a bombing case

in Pangandaran in December of 2000.
16.Abdul Hamid, later on I found out he was known as Muh Musyafak after

being arrested and sentenced for involvement in hiding Bali Bombers.
17.Abu Yasar.
18.Sahal.
19.Hamzah.
20.Silahullah.
21.Yusuf.
22.Zahid.

Squad nine, which entered (the Academy) in 1991 numbered 23 people
who were:

1. Zaid, later I found out that he was known by the name Ali Imran in
Indonesia (via the media) after admitting involvement in the Bali
bombing case.

2. Sawad, later I found out that he was known by the name Sarjiyo in
Indonesia (via the media) after admitting involvement in the Bali
bombing case.
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3. Abu Syekh, later I found out that he was known in Indonesia by the name
Umar Patek and suspected of involvement in the Bali bombing case.

4. Qudamah or Kudama, later I found out that he was known by the name
Imam samudra or Abdul Aziz in Indonesia and who admitted
responsibility for the Bali bombings on the 12th October 2002.

5. Syuja.
6. Abu Lubabah.
7. Syuraqah.
8. Sobih alias Aris Munandar.
9. Mus‟ab.
10.Masood.
11.Abu Aqil, a Malaysian.
12.Munzir.
13.Ubadah, a Malaysian.
14.Abu Ayub.
15.Solahudin.
16.Hizbullah.
17.Huzaifah.
18.Abu Kholabah.
19.Ziyaudin.
20.Anas.
21.Tohir.
22.Umar.
23.Zubair.

1992:
Finally, six people from around 10 people from squad ten who entered in

1. Abu Ubaidah, later on in Indonesia I found out he was known as Toni
Togar or Indra Warman, who was arrested by Polri because of a robbery
case in Medan around May of 2003 and also hsi stated involvement with
the case of bombing the JW Marriot hotel in Jakarta.

2. Muhajir.
3. Ashim.
4. Kaab.
5. Haris.
6. Auf.



53

I had the opportunity to teach at the Afghanistan Mujāhidīn Military
Academy in Sadda up to the time that that institution was closed and relocated
to Kabul, the capital city of Afghanistan, at the end of 1992. Meanwhile, the
Indonesian students (those still undergoing education) together with their
instructors did not follow on to the Military Academy Afghanistan in Kabul.
The reason being that they were relocated by the Indonesian leadership (of NII)
in Peshawar to a training camp opened by the Indonesians (NII) at Towrkham,
Afghanistan, also known as the Khyber Pass (entry point on the border of
Afghanistan and Pakistan). That training camp, with its educational system
specific to a Military Academy, was advanced by instructors with equipment
and facilities lacking in comparison to the Afghanistan Mujāhidīn Military
Academy at Sadda. However, the educational program it carried out took the
same form, including uniform dress as well as the institution of regulations.

Amongst the people who had at some time been instructors at Camp
Jamaah Negara Islām Indonesia (The Camp for the Islāmic Nation of Indonesia
Jamaah –NII/DII), which later at the start of 1993 became known as the Al
Jamaah Al Islamiyah Camp, in Towrkham, Afghanistan, were:

1. Mustafa (2).
2. Mughirah (5), only temporarily because in January 1993 he returned

home since he did not choose Ustadh Abdul Halim as its new leader.
3. Myself (5).
4. Nuaim (5).
5. Qotadah (7).
6. Habib (7).
7. Tamim (7).
8. Saad alias Faturrahman Al Ghozi (deceased) (8).
9. Abu Syekh (9), also known by the name Umar Patek.
10.Baro‟ alias Mubarak (8).
11.Abu Dujanah (7).
12.Usaid (deceased) (7).

Later on in 1995 I heard from Zulkarnain that the training camp at
Towrkham was shut as a consequence of the war carried out by the Taliban
group against the Afghani Mujāhidīn and whoever else in Afghanistan who did
not submit and join together with the Taliban. Abu Dujanah himself once told
me how he was the last person to be given a task at the Al Jamaah Al Islamiyah
Camp in Towrkham by carrying out the destruction of any documents and
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equipment so that they were not seized by the Taliban group who remained
mysterious and unknown.
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CHAPTER 2

Fighters in Afghanistan

There is a difference between the Mujāhidīn of Afghanistan and the
fighters of Taliban, both of which are groups that consist of Afghani people and
who are involved in battle in Afghanistan. Their purpose is the same, to
establish the laws of Islām and make Afghanistan an Islāmic Nation (Territory)
or Daulah Islāmiyah. Their differences occurred at the time of their involvement
in the combat in Afghanistan and as to who as a group has become the enemy in
order to achieve this purpose.

The Mujāhidīn in Afghanistan started around the end of the 1970‟s to the
point were the Mujāhidīn of Afghanistan captured Kabul, the capital city of
Afghanistan, around the beginning or mid 1992 (April) and implemented the
Islāmic government of the Mujāhidīn of Afghanistan. Whereas the Taliban
fighters were first heard of at the end of 1993 and who later brought into being
attacks against the Islāmic government of the Mujāhidīn of Afghanistan until
mid 1995 (if I am not mistaken) when they captured Kabul, the capital city of
Afghanistan.

Therefore, whenever I refer to the Mujāhidīn of Afghanistan, it means
those Afghanis who struggled to free their nation from the communist
government until the establishment of the Islāmic nation of the Mujāhidīn of
Afghanistan in 1992. Whereas, the Taliban fighters refers to and differentiates
them from the Afghani fighters of before.

Mujāhidīn of Afghanistan

Afghanistan in previous times was incorporated within a region by the
name of Khurasan, that is a region which was first visited by Muslim troops
under the command of a companion of the Prophet Muḥammad  by the name
of Saad bin Abi Waqas in order to proclaim Islām. Much later, at the time of
conflict, Afghanistan was a nation under the command of Najibullah, a
„Muslim‟ with Communist understandings. According to the Mujāhidīn of
Afghanistan, the conflict or the resurrection of the community began because
the Afghani government possessed a program for the application of
Communism to change the understanding and belief of the Afghani community,
the majority of whom were Muslim, towards Communism.
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The Afghani government began the application of that creed in schools,
which in the meantime were run by Mullah or Maulawi (Afghani meaning
religious teacher or scholar) and also Muslim activists from amongst students
and university teachers. At around the end of the 1970‟s demonstrations took
place carried out by students and university teachers and later followed up by
the maulawi in various districts intensifying in purpose the opposition to the
government. Those demonstrations later culminated in uprisings that began with
the use old weapons and weapons seized from the agency of the government.

The word „Mujāhidīn‟ was introduced by the maulawi and mullahs as an
epithet and name for whomever struggled to uphold Islām. They were
convinced that whatever they struggled for was to defend the understanding of
Islām and they were convinced that the Afghani government wanted to make
the Afghani community apostate by the application of the Communist ideology.
Even more convincing for the validity of their cause was the Afghani
governments‟ receipt of military aid from the Russian government including
troops and weaponry.

Thereby the belief was amplified that this reversion to the Communist
understanding in Afghanistan was implemented by the Russian government
who acted as puppeteers. Later on they stated that the Russian government
wanted to take over Afghanistan or colonise it. The struggle of the Afghani
Mujāhidīn not only confronted the Afghani government troops but they also
confronted the Russian government troops who were usually nicknamed the
„Red Bear‟.

The Afghani Mujāhidīn consisted of seven organisations or seven groups,
which in the Afghani language (Pashtun or Farsi) is referred to by the name
„Tanẓīm‟, which means organisation or mass organisation. These Tanẓīm were
a representation of all the tribes throughout Afghanistan with the majority tribe
in Northern Afghanistan being of Persian descent and in Southern Afghanistan
of Pashtun descent. Amongst the names of the leaders of the Tanẓīm‟s I
remember are:

1. Professor Ustadh Abdur Robbir Rasul Sayyaf (Tanẓīm Ittiḥād-e-Islāmiy -
Organisation for Islāmic Unity).

2. Maulawi Yunus Kholis (Tanẓīm Ḥizbi-e-Islāmiy – Islāmic Group
Organisation).
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3. Professor Ustadh Burhanuddin Robbani (Tanẓīm Ḥarākatul Islāmiy –
Islāmic Movement Organisation).

4. Insinyur Gulbuddin Hekmatyar (Tanẓīm Ḥizbi-e-Islāmiy).
5. Professor Mujaddidiy (Tanẓīm Ḥarākat-e-Jihād-e-Islāmiy – Organisation

for the Movement of Jihād and Islām).
6. Maulawi Jailani (Tanẓīm Ḥarākul Jihād-e-Inkilabiy – Organisation for the

Movement of Jihād and Revolution).
7. Maulawi Muḥammad Nabi.

From the beginning of the Afghani Mujāhidīn movements in Afghanistan,
these seven groups organised and set up opposition against the common enemy,
that is the Russian troops and the Communist government in Kabul; and with
the selfsame purpose, that is to support Islām and uphold the laws of Islām
within an Islāmic nation. Oftentimes, operational attacks were carried out
together, that is sometimes all seven Tanẓīm‟s, and sometimes a collection of a
number of Tanẓīm‟s. Around about 1989, after the Russian army made the
decision to leave Afghanistan, the Afghani Mujāhidīn continued their stuggle
against the Communist government‟s troops of Afghanistan. Their purpose was
to topple the government of Najibullah (President of Afghanistan).

With sincerity all the organisations from the Tanẓīm‟s of the Afghani
Mujāhidīn by the start to mid 1992, had captured Kabul, Afghanistan‟s capital
city. And, by means of an agreement reached between the leaders of the seven
Tanẓīms, the first President of the Islāmic government of the Afghani
Mujāhidīn was elected. Professor Mujaddidiy was chosen to be the first
President for a period of between one or two years (I don‟t recall exactly). After
the formation of the new government for Afghanistan, the Pakistani government
requested of the Afghani Mujāhidīn Tanẓīms to transfer all their stores of
weaponry and to vacate their Tanẓīm administrative offices in Pakistan to
Afghanistan. This declaration by the Pakistani government, was narrated by
Ustadh Abdur Robbir Rasul Sayyaf to myself and other colleagues when we
visited him onetime at his residence.

After Professor Mujaddidiy‟s term of function was finished, the second
President to be selected by the Islāmic government of the Afghani Mujāhidīn
(not by means of an election) was Professor Ustadh Burhanuddin Robbani for a
period of four years (if I am not mistaken). However, during the government of
President Professor Ustadh Burhanuddin Robbani there was already aggression
and appropriation of authority being carried out by a group calling itself
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„Taliban‟, which means students. The result of this was that the Islāmic
government of the Afghani Mujāhidīn had to retreat to Northern Afghanistan.

The Taliban Fighters

The first time I heard the name Taliban was around the end of 1993. And,
on an occasion of paying repects to Professor Ustadh Abdur Robbir Rasul
Sayyaf at his residence in Towrkham, Afghanistan (in a homemade cave),
together with other friends, we took the opportunity to ask about the group
calling itself Taliban that had recently begun attacks upon a number of Afghani
Mujāhidīn posts around the province of Qandahar, a district in Southern
Afghanistan. Ustadh Abdur Robbir Rasul Sayyaf better known by the na me
Ustadh (or Shaikh) Sayyaf also stated that he did not understand the genesis of
the group Taliban, and he was also amazed by the military strength possessed
by Taliban. This despite the fact that the group calling itself Taliban did not
exist at the start of the struggle of the Afghani Mujāhidīn and was not present at
the fall of Kabul (victory in Kabul).

Even though the age of that fighting group was still young, the Taliban
fighters made use of fighter jets and tanks from the time they attacked the
Afghani Mujāhidīn posts in the Southern region of Afghanistan. Moreover,
what was even more amazing, according to Ustadh Sayyaf, was how the Taliban
possessed a location in Northern Pakistan (on the border close to the city of
Quetta) as the „Starting Line‟ of their attacks, even though the government of
Pakistan had already prohibited all the Tanẓīm‟s of the Afghani Mujāhidīn from
storing military equipment (on Pakistani soil) since the fall of Kabul to the
authority of the Afghani Mujāhidīn. Pakistan had commanded the vacating of
administrative offices in the region of Northern Pakistan on the border of
Afghanistan, which before had been the region of refuge for Afghani families.

The majority of the Taliban fighters were from the Pashtun tribe and the
majority from the beginnings of the Taliban fighters consisted of students and
teachers from Māḥaḍ/madrasah as well as professors from universities in
Pakistan. All members of the Taliban were Afghani. What I understood about
the purpose of the Taliban fighters in carrying out their attacks, was that they
felt dissatisfied with the Islāmic government of the Afghani Mujāhidīn.

Amongst issues that were explained to me by a commander from the
Tanẓīm Ittiḥād-e-Islāmiy, at the time he expounded about Taliban, was that the
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Taliban were disgruntled with the attitude of the Islāmic government of the
Afghani Mujāhidīn because of:

 Their bestowing of amnesty to the former President of the Communist
government of Afghanistan allowing Najibullah to be free without having
being prosecuted;

 And the Taliban stated that the Islāmic government of the Afghani
Mujāhidīn did not properly implement the laws of Islām;

 As well as the Taliban being disgruntled with the behaviour of the seven
Afghani Mujāhidīn Tanẓīms which according to the Taliban were never
as one (never mutually agreed) and they fought each other over positions
and regions.

The Taliban were of the conviction that according to true and proper
Islām there must only be one group alone to regulate the Islāmic community in
order to prevent division within the community. Because of that the Taliban
fighters wanted to bring into being an Afghanistan headed by one organisation
and one leader to implement the laws of Islām.

The Taliban called upon the Afghani Mujāhidīn to join together with the
Taliban fighters. If they refused then the Taliban would carry out attacks and
fight whoever did not join together with the Taliban fighters group including
foreigners (those Mujāhidīn who were not from Afghanistan). Because of that
the Taliban fighters were a new group which had never been known before by
the foreigners besides the Afghanis, and this issue resulted in all foreigners –
Arabs from various nations and Asians such as Indonesians and Malaysians –
leaving the mu„askar (bases/training camps), which they had established close
to Pakistan, and returning home to their nations or to other nations that they
held to be safer. They left not because of the fear of facing the Taliban fighters
but to prevent themselves from the fitnah (sedition) of killing fellow Muslims.

In the meantime, the name Al Qaidah under the leadership of Usamah bin
Ladin, I heard of about a year after the Taliban controlled Kabul, the capital city
of Afghanistan, around 1996 or 1997. The Arabs returned to Afghanistan after
seeing the response of the Taliban government, which „welcomed‟ the Arab
fighters. Whereas at the time of the Afghani Mujāhidīn, namely before the time
of the Taliban fighters government in Afghanistan, the name Al Qaidah had not
been heard of in Afghanistan. The training camp constructed by Usamah bin
Ladin himself before, had been in place even before the Afghani Mujāhidīn
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controlled the city of Kabul, and was located in Joji, around the province of
Paktia, and was generally referred to by the name „Mu„askar Joji‟. The name
Usamah bin Ladin was unknown at that time, but Ustadh Abdullah Azzam was
more renowned and respected in various circles because of his knowledge.

Within the culture of the layman in Afghanistan was obedience and belief
as well as deep respect when faced with a „known someone‟ or who had the
characteristic traits of a Mullah or Maulawi, namely a teacher or scholar. With
the arrival of the Taliban fighters, the majority of whom were religious teachers,
namely Mullah or Maulawi, the hearts of the Afghani people would be in a
dilemma if they were to carry out attacks upon religious teachers. Because of
that the Taliban received sympathy very quickly from amongst the Pashtun
tribes including from commanders who had once been struggling together with
the Afghani Mujāhidīn form the various Tanẓīms. This was with the exception
of those Afghanis who were strongly associated with their Tanẓīms, and who
were uninfluenced by the allurement of the Taliban and were disposed to
confront the Taliban fighters.

When Kabul, the capital city of Afghanistan, was seized by the Taliban
fighters, President Burhanuddin Robbani was forced to secure himself by
relocating to Northern Afghanistan, whilst still enjoining resistance. At the same
time, the Taliban proclaimed the government of the Taliban or Daulah Taliban.
The first execution carried out by the Taliban fighters in Kabul was the killing
of the former President of Afghanistan, namely Najibullah and his younger
brother who were both hanged in the marketplace in order to be a spectacle for
the common person. News of Najibullah and his younger brother being killed
and hanged by the Taliban was reported by the mass media (around 1995 if I‟m
not mistaken) throughout the world. At that time, I was in the Southern
Philippines together with the Mujāhidīn of the Moro nation.

Ya Allāh (O Allāh), hadn‟t Najibullah already been given amnesty by
Professor Mujaddidy the first President of the Islāmic Mujāhidīn government of
Afghanistan? Who knows whether Najibullah hadn‟t already sought forgiveness
and been of good character during the years he was under (the ruling of) the
Islāmic Mujāhidīn government of Afghanistan?

The event of seizing power by the Afghani Mujāhidīn in 1992 of Kabul
was different to that which was carried out by the Taliban fighters. When the
history of the Messenger of Allāh‟s  struggles are remembered and compared
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with the ethics of the Afghani Mujāhidīn and Taliban, then in my opinion the
Afghani Mujāhidīn are closer to the Sunnah of the Messenger of Allāh  (than
the ethics of the Taliban). This is so when I recall the Afghani Mujāhidīn at the
time they entered the city of Kabul in a state of composure without violent
actions, because the strength of Kabul had already surrendered itself to the
Afghani Mujāhidīn.

Returning to the narrative of the biography of the prophet Muḥammad ,
a while before the Fatḥu Makkah (the conquest of Makkah), the Messenger of
Allāh  gave orders and notifications:

 To the Muslim commanders and troops so that they did not attack or fight
people who did not start aggression, except towards those people who did
start to attack; and towards six people (Ikrimah bin Abi Jahal, Habbar bin
Al Aswad, Abdullah bin Saad bin Abu sarah, Muqis bin Dhahabah al
Laitsi, Huwairis bin Nuqaid, and Abdullah bin Hilal) and four women
(Hindun binti „Utbah, Sarah – former slave of Amer bin Hisyam,
Fartanai, and Qarinah), they were people who could be killed wherever
and whenever they were encountered.

 To whomever entered into the house of Abu Sufyan, they were to be
spared.

 To whomever kept the doors of their houses hut, they were to be spared.
 To whomever entered into Masjidul Haram, they were to be spared.

The Muslim troops did not kill at will when they gained control over
Makkah al Mukarramah (Mecca the hounered/revered/venerated), and the
number of those killed was less than 40 people, and that was only because the
Quraish started it. And as regards the people ordered by the Messenger of Allāh
 to be killed not all of them were killed, only Huwairits, Abdullah bin Hilal,
Muqis bin Dhahabah, and one woman. Meanwhile, the others sought the pardon
of the Messenger of Allāh , amongst whom were people who had already been
ordered to be killed and whom also received forgiveness, namely Abdullah bin
Saad, Ikrimah bin Abi Jahal, Habbar bin al Aswad, and Hindun binti „Utbah.

Later on, the Messenger of Allāh  gathered together all the Quraish
people who had not yet embraced Islām and gave them their freedom with the
guarantee that they were not be hurt, with the words, “Go all of you, as all of
you are now free”.
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How perfect was the behaviour of the Messenger of Allāh  towards
those people who had once been his enemies and warred against him. And with
a peaceful heart he  gave forgiveness to those people who had at one time
ordered his death wherever he was to be found. Likewise also, the speed at
which he  gave freedom to the Quraish, a group who hated him and had fought
against him since the beginning of his Prophet hood, without any feelings of
revenge or hatred.

The story of the death of the former President of Afghanistan, Najibullah,
and his younger brother, still shocks me. Where, in the killing of both of them
and then hanging them up in the marketplace, is it that one can see what the
Taliban call „just and proper‟ as an act of protection towards the Afghani
community.

I think about how it would be if Najibullah had already asked for
forgiveness and become a good Muslim after having been granted mercy by
Professor Mujaddidy and for the time of the Islāmic government of the Afghani
Mujāhidīn, around two years and more. So how do the Taliban account for this
responsibility in the sight of Allāh? Not only that, the Taliban must also be held
responsible for their attacks on the Islāmic community in the Islāmic State of
the Afghani Mujāhidīn.

Until now, I still have a number of unanswered questions amongst which
are: Who are the Taliban really? Why, at the time of Najibullah‟s government,
which was clearly Communist, did the Taliban not join in the struggle for the
destiny of the Islāmic community in Afghanistan. Why at the time Afghanistan
was governed by the Mujāhidīn and the Islāmic government and was
administered by the Afghani Mujāhidīn, did the Taliban appear and start a war
that expropriated government control? From where did the Taliban gain military
equipment at the time they began fighting the Afghani Mujāhidīn? Aren‟t the
Taliban the ones included amongst a people or group which carried out
strategies and killed with weapons the Islāmic community under the Islāmic
government of the Afghani Mujāhidīn? What is the difference between the
aggression of the Taliban and that of the United States? Why didn‟t the Taliban
join together with the Islāmic government of the Afghani Mujāhidīn and
improve the governments system, which supposedly the Taliban saw as the
physical deterioration of the Islāmic government of the Afghani Mujāhidīn in
the implementation of the laws of Islām? And if supposing the struggle of the
Taliban was correct in their fighting for Islāmic laws, why did the leaders of the



63

Afghani Mujāhidīn from their seven Tanẓīms not follow together with the
Taliban? Aren‟t those leaders from amongst the intellectuals of Islām?

From before until now, I still cannot accept the presence of the Taliban
and have still not been able to give credit for what has been carried out by the
Taliban in Afghanistan by the formation of a „Taliban Islāmic government‟.
Because whatever they hold to be as following the Sunnah of the Messenger of
Allāh  is in reality the opposite in my opinion. The Afghani Mujāhidīn who
once struggled along for decades in their Jihād fighting for their beliefs were
more virtuous than the Taliban in my view. The Islāmic government of the
Afghani Mujāhidīn was more directed towards the guidance of the Prophet
Muḥammad  as compared to the Taliban government even though they were
formed from students and teachers.
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Chapter 3

JAMAAH NEGARA ISLĀMINDONESIA (NII)

(THE ISLĀMIC NATION OF INDONESIA GROUP)

Amongst the weekly activities of the Afghanistan Mujāhidīn Military
Academy at Sadda, Pakistan (Federally Administered Tribal Areas, Pakistan)
were invitations to the Qurʾānic (understanding) meetings held by the
Indonesian community there. Without exception, all Indonesians, who attended
the Military Academy, had to be present at these forms of activity. These
meetings took place on Friday, after the noonday prayer, in the masjid (mosque)
of the Afghanistan Mujāhidīn Military Academy. The agenda began with the
reading/recitation of some of the āyāt (verses) of Al Qurʾān, which were then
interpreted; followed by naṣīḥat (advice/admonition) and spiritual guidance
from the masʾūl (the one who is responsible/answerable) or someone in the
place of the masʾūl. It was only then that I came to realize that these
Indonesians had formed and were part of a group by the name of Jamaah
Negara Islām Indonesia – The Islāmic Nation of Indonesia Group – or better
known by the title Jamaah NII and sometimes called Jamaah DI (Darul Islām -
House/Nation of Islām).

At every opportunity within these Qurʾānic understanding meetings, a
reminder was given that each person who was a member of the Jamaah must
always express the attitude/quality of As Samʿū wa‟ṭ Ṭāʿat (to hear and obey) to
the leader(s) of the Jamaah, and be reconciled to a baiʿāt (oath) already pledged
to and its continued performance. Furthermore, each and every person who had
become a member/members of the Jamaah was referred to as Akhi (my brother)
or Ikhwan (brothers).

I am reminded of the time I took hold of the hand (to perform baiʿāt) of
Ustadh (teacher) Abdul Halim (Abdullah Sungkar) and willingly declared to
„hear and obey‟, both in times of hardship and of ease, and that after that this act
it made me a valid, fully fledged member of Jamaah NII. This particular event
occurred at the time I was in the process of leaving for Afghanistan even whilst
I did not know of nor was it explained in detail to me the purpose for the
creation of this Jamaah. Whether the intention was clear to me or not, I was
someone who was now accepted as a member of Jamaah NII and as such must
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implement the obligations of „hearing and obeying‟ within every aspect of the
program as instructed and arranged for both for myself and my colleagues in
Pakistan and Afghanistan.

I was to learn and come to understand that disloyalty (failure to uphold
the baiʿāt) was sinful and a betrayal of the Jamaah NII. Consequently all
Indonesians and Malaysians (Malaysians who departed after me) who followed
the education at the Afghanistan Mujāhidīn Military Academy were members of
NII and had given their baiʿāt. I did not understand why a group, which related
themselves with Indonesia, recruited other people besides Indonesians, such as
Malaysians? That which is reasonable in order to answer this question is that the
Indonesians themselves had arrived in Malaysia illegally at the beginning of
1985 like for instance Ustadh Abu Bakar Baasyir, Hilmy Bakar Almascaty,
Ustadh Abu Jibril, Solihin, and others together with them who implemented the
call to NII in Malaysia. However, what I did understand was that they were
certain that Islām is not restricted to nationality. Their recruitment continued
unabated towards whomsoever without alteration to their mission of the struggle
in Indonesia. Moreover, they concentrated their activities and their goals in
relation to Indonesia. That therefore was what was always disseminated;
namely, that the Islāmic Nation of Indonesia (NII) must be established and freed
before anything else. This was proclaimed at each tauṣiyah
(admonition/instruction), every Friday at the Afghanistan Mujāhidīn Military
Academy.

There was no other group of Indonesians and Malaysians, present at the
Afghanistan Mujāhidīn Military Academy undergoing and following this
education (Harbiy Pohantun – Military/Warfare Academy). I do not know why.
It was as if there was a mutual agreement between the NII Jamaah and the
Tanẓīm Ittiḥād-e-Islāmiy Afghanistan (Afghanistan Organization for Islāmic
Unity) to restrict candidates (Indonesian and Malaysian) for the Military
Academy to only those of the NII Jamaah, from the faction of Ustadh Abdul
Halim (Abdullah Sungkar). Indonesians who arrived in Afghanistan, but not via
Ustadh Abdul Halim, followed military training in camps run by Arabs in
Afghanistan and fought on battlefields together with those Arabs.

I am sure that all Indonesians and Malaysians who undertook their
education at the Afghanistan Mujāhidīn Military Academy were members of the
Jamaah NII. This is because all of those who attended these Qurʾānic meetings,
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every Friday after the noonday prayer, were indeed expressly members of the
Jammah NII who had already sworn baiʿāt before leaving for Afghanistan.

Once a week at the time of this instruction on Fridays, the history of the
Islāmic State of Indonesia (NII) was recounted in a gradual manner to the point
where I understood the course of the history of NII‟s struggle in Indonesia. And
furthermore, I also understood that the purpose of NII was/is to desire the return
of the brilliance of Kartosuwiryo (S. M. Kartosoewirjo) when he proclaimed the
Islāmic Nation of Indonesia in a regional area in West Java on the 7th of August
1949. And so, it was made clear to me at that time that the Islāmic Nation
proclaimed by Kartosuwiryo was attacked by the Sukarno government resulting
in the eventual execution of Kartosuwiryo and his burial in an unknown place.

The Islāmic Nation of Indonesia was legitimised (by Kartosuwiryo), and
assuredly subjugated by the government of Sukarno (first president of
Indonesia). For that reason it became obligatory for the members of Jamaah NII
to liberate the land that had been purposely subjugated to the laws of Allāh,
namely Islāmic Shariʿah. Even though I am a Malaysian, I must help in the
implementation of this purpose even though I am not Indonesian; since I
understood that Islām does not recognise status basis on a person‟s citizenship
nor nationhood. That then was the reasoning of NII members behind the
recruitment of Muslims from amongst citizens besides Indonesians.

Often, members of the Jamaah NII were reminded to steadfastly maintain
themselves and be prepared for struggle in Indonesia. The reason given for there
not being a plan to carry out Jihād in Malaysia at that time was because
Indonesia had more members, had started the struggle of Islām earlier, and
proclaimed its independence beforehand; furthermore because the history of the
Islāmic Nation had already been recorded in Indonesia.

At the time, I was not particularly interested in the struggles undertaken
by the Indonesians since I was Malaysian. Especially since what I desired had
already taken place, Jihād in Afghanistan and helping the Islāmic community
(Ummah). I had never had the intention to travel to Indonesia, but desired to
stay longer in Afghanistan in order to serve and help the Islāmic community in
Afghanistan, and be fit to die in a state of Shahīd ([witness] martyrdom), which
only Allāh can determine. And if the opportunity arose, at that time, for
marriage then I would seek a partner from amongst the Afghan women.
However, because all the members were under the authority of a Jamaah,
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namely Jamaah NII, then I was not permitted to do as I pleased, since what one
desired to do must be subject to the knowledge and permission of the „on site‟
masʾūl.

As a sign of loyalty towards the sworn baiʿāt one must obey the leader of
the Jamaah NII wherever one was located. The more time I spent with the
people of NII made me more sympathetic to the struggle of Jamaah NII in
Indonesia but those feelings of sympathy did not extend to educating and
training members of Jamaah NII who were at the Afghanistan Mujāhidīn
Military Academy at that time. I understood that Jamaah NII already possessed
state statutes, which had been applied during its time of government. About
1992, Ustadh Abdus Somad (Abu Bakar Baasyir) together with Pak (Mr.)
Harits, came to Camp Towrkham (NII) offering enlightenment about NII and
giving explanations about books of guidelines for the nationhood of NII,
entitled „Pedoman Dharma Bhakti (Negara Islam Indonesia)‟ (Manual of
Devotional Obligations) and „Qanun Asasi (Qanun Azasi)‟ (Founding
Principles). He explained that Indonesia is the first place that must be liberated
and struggled for, not Malaysia or Singapore.

However, on another occasion at Towrkham, Afghanistan, around
January of 1993, I was called for by Zulkarnain to Peshawar, who went on to
inform me that Ustadh Abdul Halim and Ustadh Abdus Somad had separated
themselves from the Jamaah NII. Consequently, I was given the opportunity to
choose a leader as the „leader to be followed‟, that is, Ustadh Abdul Halim or a
legitimate leader (other than Ustadh Abdul Halim). It was further explained to
me that if I supposedly chose Ustadh Abdul Halim then I would still have the
opportunity to stay in Afghanistan but, if supposing I chose a (nother) legitimate
leader then I would be reassigned back to Malaysia as soon as possible.
According to Zulkarnain, all my friends were to be asked and given the same
choice. In order that someone else did not unduly influence the stance of a
person, Zulkarnain only explained the situation as it stood and presented this
„face to face‟; this was the practice that was always in place by the leaders of
Jamaah NII and also by Al Jamaah al Islāmiyah. He further reminded me not to
let anyone else know, from amongst my friends, of this decision and choice that
had just been given.

Because I still desired to remain in Afghanistan and I was not
disposed to enquire any further into the essence of this matter of conflict that
had come about within the higher ranks, I chose Ustadh Abdul Halim as my
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leader, whom I had known for quite some time. Furthermore, I was asked to
perform baiʿāt to my new leader, namely to Ustadh Abdul Halim, via
Zulkarnain as his representative. I was then no longer a member of Jamaah NII.
In other words, I had already become a member of a new Jamaah under the
leadership of Ustadh Abdul Halim. The baiʿāt I undertook was with the
intention and purpose of remaining in Afghanistan, but I never revealed this. It
was more or less the same as the baiʿāt I had undertaken for the purpose of
going to Afghanistan in 1987.

From the beginning of 1993, Indonesians who trained at the camp
in Towrkham, were those who followed the Military Academy program or those
on a short course alone, and both those students and instructors were people
who had chosen Ustadh Abdul Halim as their leader for the organization of Al
Jamaah al Islāmiyah.
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Chapter 4

AL-JAMAAH AL-ISLĀMIYAH

(THE ISLĀMIC GROUP)

AL-JAMAAH AL-ISLĀMIYAH was formed in January of 1993, at
which time I was assigned as a military instructor at the training camp run by
the Jamaah NII under the guidance of Ustadh Abdul Halim at Towrkham,
Afghanistan. After the Jamaah NII was disbanded I continued my occupation
under the management of a new Jamaah, namely, Al Jamaah al Islāmiyah, and
was assigned as a trainer at the same place in Towrkham which had transferred
control to the training camp of Al Jamaah al Islāmiyah.

After returning to Malaysia at the end of 1993, beginning of 1994, no
specific assignment was consigned to me, only the occasional request to give
advice to members of Al Jamaah al Islāmiyah in Johor Bahru, Malaysia.

Around September or October of 1994, I was assigned to go to Mindanao
(Moro) in the Southern Philippines together with four other members of Al
Jamaah al Islāmiyah. The conferral of this assignment was conveyed verbally to
me by Ustadh Mustaqim, via a message from Ustadh Zulkarnain. Ustadh
Mustaqim conveyed that instruction to me alone by calling me to his house near
the Madrasah Luqmanul Hakim. It was not witnessed by anyone else because
according to Ustadh Mustaqim that was part of its mandate from Ustadh Abdul
Halim. The purpose of going to the Southern Phillipines was to train military
members of the Pejuang Bangsa Moro (Moro Nation Freedom-Fighters),
located in the centre of the island of Mindanao, Southern Phillipines.

From the time of notification of the assignment to train the Pejuang
Bangsa Moro, until my arrival at the military training camp, Camp Hudaybiyah,
it took a couple of months, around December of 1994. From that time onwards,
I acted in the capacity of moderator and military instructor for Camp
Hudaybiyah until around the end of 1996.

At the beginning of 1997, after returning from Mindanao, Southern
Phillipines, I was assigned to teach Arabic at the Madrasah Luqmanul Hakim in
Johor Bahru, Malaysia. My position within Al Jamaah al Islāmiyah was as a
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staff member in the Usman Bin Affan district (also called Johor district), which
was under the leadership of Mukhlas alias Ali Ghufron. This district was just
one district of Manṭiqi I (territory) under the leadership of Hambali, namely the
one who was responsible for organizing the peninsula of Malaysia and
Singapore. Initially, Mukhlas stated that he needed someone to occupy the
position of platoon leader in control of 3 Fiah (from Ṭāʾfiah meaning part,
portion, number, band, group, troop) or squads, which before now had not been
occupied by anyone. Because he knew of my experience, he hoped that I would
be able to restructure the system within a platoon.

The induction (to that position) took place at Mukhlas‟s house, located
near to Madrasah Luqmanul Hakim, Johor Bahru, where afterwards, at the time
of a deputies meeting, I was introduced to other staff members. At that time,
Noordin M. Top was the head of one Fiah within a Wakalah (deputyship/proxy
region) and Azahari was a member of a Fiah. Noordin M.Top supervised
members of Al Jamaah al Islāmiyah who were around the University of
Technology Malaysia (UTM), Johor Bahru. The Fiah of Noordin M.Top at that
time was within my platoon. At that time Noordin M. Top was a student at
UTM whilst Azahari was a professor at UTM.

At the Madrasah Luqmanul Hakim, still in 1997, I got to know Ismail
Datam who was a level 1 teacher at the Madrasah. Ismail Datam I learnt
afterwards admitted responsibility for the J.W.Marriot hotel bombing in Jakarta
on the 5th of August 2003 together with Tohir who also once taught at the
Madrasah Luqmanul Hakim in 2000/2001.

About the month of August 1997, I was promoted to Head of a
deputyship within Manṭiqi III. I was informed of my promotion by Mustafa who
came to Madrasah Luqmanul Hakim to meet with me. We both sat in the masjid
(mosque) of Madrasah Luqmanul Hakim, where he told me that he acted in the
capacity of Head of Manṭiqi III, which encompassed Sabah in Malaysia,
Mindanao in the Phillipines, Tarakan and Nunukan (East Kalimantan)
Indonesia, and Palu, Central Sulawesi, Indonesia. I believed what he told me,
since there had never been a member of Al Jamaah al Islāmiyah who was
foolhardy enough to acknowledge himself to be something other than what he
was within the Jamaah.

That was the etiquette that existed amongst members of Al Jamaah al
Islāmiyah, and which was mutually believable. He (Mustafa) continued to say
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that he needed people to assist him in implementing the duties of Head of
Manṭiqi III, namely, he needed someone to head the deputyship located in
Sabah, Malaysia. He made the decision to choose me because I was married to a
woman from Sandakan in Sabah, which he assumed would not present
difficulties for me if I was to live there. He also added that my experience of
once passing through Tawi-Tawi, Southern Philippines to arrive in Mindanao
would really help him within the carrying out of this duty.

I accepted his offer (without it being witnessed by another person), and
afterwards he stated that the appointment was perfectly within his authority to
recruit an applicant for head of the deputyship upon agreement, since it only
remained for him to inform the Amir (leader) of Al Jamaah al Islāmiyah,
namely Ustadh Abdul Halim for approval. Mustafa would also inform Mukhlas,
Head of the deputyship of Usman Bin Affan, Johor Bahru (Johor Deputyship),
since I was one of Mukhlas‟s members at that time. From that time on I was
deemed to be the valid Head of the Deputyship of Sabah even though there was
no official letter, and Mustafa required that I immediately transfer to Sandakan,
Sabah. On the 30th of August 1997, I, together with my wife, relocated to
Sandakan by means of travelling costs afforded to me by Mustafa.

Around the beginning of or mid 1998, as Head of the Deputyship of
Badar (Sabah), I was appointed by Mustafa to manage the journey of members
of Al Jamaah al Islāmiyah who would be leaving for military training and Jihād
together with the Pejuang Bangsa Moro in the Southern Philippines. All
arrangements for the entry or exit of Al Jamaah al Islāmiyah members, from
Indonesia to the Southern Philippines, were arranged both legally and illegally.
From that time onwards the activity of entry and exit by members of Al Jamaah
al Islāmiyah to (and or from) the Southern Philippines ran smoothly until the
end of 2002. The order to arrange for members of Al Jamaah al Islāmiyah to
travel or cross to the Southern Philippines came from Mustafa as he was the one
who had the authority as the Head of Manṭiqi III. Likewise also, once Mustafa
occupied a position within the training and education section of central control,
he still instructed me to arrange for these crossings. Mustafa always took care of
my standing within the structure of Al Jamaah al Islāmiyah and I was always
positioned below him.

At the end of 1999 or the beginning of 2000, Mustafa, as one of the
instructors, appointed me to oversee the third semester (a time span of six
months only) of the first class training program at the Military Academy of Al
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Jamaah al Islāmiyah located at Camp Hudaybiyah. Around May of 2000 I
returned to Sabah, Malaysia. The planning for my duty to be assigned as one of
the instructors in Camp Hudaybiyah for the third semester of the first class
training program at the Military Academy of Al Jamaah al Islāmiyah was made
known to me in Manado at the end of 1999 where Mustafa pointed out the pre-
chosen register of projected instructors for each semester of the first class of the
Military Academy of Al Jamaah al Islāmiyah. Those names, according to
Mustafa had already been approved by the Amir of Al Jamaah al Islāmiyah,
namely Ustadh Abdul Halim. Once again, I had to believe what was stated to
me by Mustafa, and indeed that was the usual way, to always believe the leader.

Around the end of 2000 Mustafa informed me that there was the
possibility I would continue as the replacement leader of Manṭiqi III. That
change was brought about because he (Mustafa) held two posts as leader; that
is, leader of Manṭiqi III and leader of the Uhud project (a program for territorial
establishment in Poso [Southeast coast, Central Celebes]) which took shape in
2000. The busy nature of his activities, within his capacity of dispatching
members of Al Jamaah al Islāmiyah to Poso, made for a less than optimal
performance of Manṭiqi III. According to him, the proposal for me to occupy
the duty of leader of Manṭiqi III was put before the central committee and the
Amir, that is, Ustadh Abdus Somad. Furthermore, according to Mustafa and in
accordance with the stipulations of PUPJI (Pedoman Umam Perjungan Al-
Jamaah Al-Islāmiyah - General Guidebook/Guidelines for the Struggle of
Jamaah Islāmiyah,) the one with the power to install the leader of Manṭiqi III
was the Amir of Al Jamaah al Islāmiyah and thus I must meet with Ustadh
Abdus Somad, also known by the name of Ustadh Abu Bakar Baasyir.

Around April of 2001, I was invited by Mustafa, who stated that I was to
be taken to meet with Ustadh Abdus Somad, to go together with him to
Indonesia. When we arrived in Solo, at the Maʿhad ʿAli (ʿAli Institute), Ustadh
Abdus Somad was already there in one office of the Maʿhad ʿAli. Once Ustadh
Abdus Somad was finished with his agenda at the time, I was called in to meet
him and invited to speak with him alone in one room without the presence of
Mustafa or anyone else to witness what took place. Ustadh Abdus Somad
immediately informed me that I was now taking over the position held by
Mustafa in the capacity of leader of Manṭiqi III. I accepted this without
objection because as far as I knew, since the death of Ustadh Abdul Halim
around the end of 1999, Ustadh Abdus Somad was the Amir of the Jamaah and
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therefore the highest-ranking leader of the organization of which I was a
member, Al Jamaah al Islāmiyah. I also knew that the person who possessed the
authority to nominate the leader of a Manṭiqi was the Amir of Al Jamaah al
Islāmiyah. In the meantime, Mustafa was to occupy the post of military advisor
on the central committee.

Around mid-2003, I stopped my activities with Al Jamaah al Islāmiyah.
Certain (untoward) motives were intensifying from within the approaches and
actions of some of those amongst the leadership and membership of Al Jamaah
al Islāmiyah, both according to human laws and Islāmic laws. I did not agree
and because of this I no longer wanted to be united any further with the
organization of Al Jamaah al Islāmiyah.

Following is a clarification of the organization Al Jamaah al Islāmiyah, as
I previously understood it for the time that I was member of that organization.

What is Al Jamaah al Islāmiyah?

Al Jamaah al Islāmiyah is an ancillary from the Darul Islām Jamaah
otherwise known by the name NII, which is the group that continued the Islāmic
State of Indonesia. Al Jamaah al Islāmiyah is an organization/Jamaah which is
maintained by Muslims who (themselves) maintain a leader known as the Amir
of the Jamaah. This Jamaah is not the Jamaʿatul Muslimin (the Muslims
Group) but rather constitutes Jamaʿatun minal Muslimin (a Group from
[amongst] the Muslims), and what is meant by minal Muslimin is a group or
organization established and maintained by „some‟ Muslims only, that is not the
community from the entire community of Muslims throughout the world. This
Jamaah or group was named Al Jamaah al Islāmiyah.

Al Jamaah al Islāmiyah is a Jamaah or organization on the basis that it
(Al Jamaah al Islāmiyah) possesses a leader for the Jamaah who is obeyed,
members of the Jamaah, and a structural leadership (military command). In
other words, it is constructed of those who obey and those who are obeyed, and
moreover, a clear-cut leader that is a person known as the Amir of the Jamaah.

The origin of the proposal to give it this name is unknown. I know this
from senior members within the Jamaah such as Ustadh Zulkarnain, Ustadh
Mukhlas, Ustadh Mustafa, Hambali, Ustadh Mustaqim, Ustadh Afif and many
other leaders above me. In addition, the name Jamaah Islāmiyah as a contraction
of Al Jamaah al Islāmiyah had already become a colloquial term amongst
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members of the Jamaah. According to what I understood, Jamaah is the same
for other Islāmic groups or organizations that use the name of Islām to identify
with Islām. As an example of a name for a specific group or organization that
applies such a name is Partai Islām (Islāmic Party) but this does not mean that
others besides their members are non-Muslim. Furthermore, as another
example, a group with the name Majelis (Council/committee) or Partai (Party)
Mujāhidīn by the use of that name does not mean that they are the Mujāhidīn
and anyone else is non-Mujāhidīn. However, that name is a distinguishing
factor or feature that acts as a sign for indicating its tangibility as a group, that is
a federation of specific people.

The name Jamaah Islāmiyah is different to Al Jamaah al Islāmiyah. It is
different because Al Jamaah al Islāmiyah is a specific Jamaah or organization
whilst Jamaah Islāmiyah is the Islāmic Ummah in its entirety; as it is stated as
„Jamaah‟ within various ahadith, besides those meant by Jamaah Salat (prayer
assembly/group), wherein then “Jamaah‟ means the Caliphate of the Muslims or
the Islāmic Ummah (Community). What is understood by the word „Al‟ in Al
Jamaah al Islāmiyah, because of its clear use and utilization within its name, is
that it is specific or definite according to Arabic grammar.

Verbally it is indeed somewhat difficult to say the words Al Jamaah al
Islāmiyah repeatedly. So much so that it became „the norm‟ for the members of
Al Jamaah al Islāmiyah to cut them short colloquially to „Jamaah Islāmiyah‟
only (habitual shortening of a saying is something common from the culture of
Indonesians who like to shorten names or expressions). The phrase Al Jamaah
al Islāmiyah has already been shortened verbally and in writing to become two
word forms, namely Jamaah Islāmiyah and JI. In the meantime when the phrase
„JM‟ and the word „Tanẓīm‟ (organization) are mentioned amongst fellow
„circle‟ members then those words are not acronyms but rather a form of secret
code meaning Al Jamaah al Islāmiyah. These are two examples of code from
the variety of codes in use within Al Jamaah al Islāmiyah.

The members of Al Jamaah al Islāmiyah are accustomed to the use of
codes (words without set rules) and making use of terminology from foreign
languages such as Farsi, Pashtu, Tagalog, Maguindanaon (from the
Maguindanao peoples of the island of Mindanao, Southern Philippines), Arabic,
and English. The resultant terminology is used daily when communicating with
fellow members of Al Jamaah al Islāmiyah and within the terminology of
administration within the organization. Indeed it becomes intentional to search
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for words that are not understood by the „man in the street‟ and sometimes not
understood by other members of Al Jamaah al Islāmiyah (because they have
never practiced them). All these activities are part of the purpose for the
implementation of „Tanẓīm Sirri‟ (clandestine [organizational] tactics).

In the event that a group involved in Islām had not named itself, the
conferral of a name for that group would occur by other parties, whether they
liked it or not, especially when they did not possess their own name. Likewise,
it is also natural that a certain something possesses a name and if it does not
have a name, or we do not know its name, then certainly we would give it a
name. When, within a group of people, there are people who are obeyed and
people who obey then automatically they form a group or Jamaah, whether they
are known as such or not. What is clear is that they are surely united as a group.

Al Jamaah al Islāmiyah is one of many such Jamaah‟s or organizations in
the world today. That is the reason why Al Jamaah al Islāmiyah acknowledges
the existence of other Islāmic Jamaah‟s that possess similar beliefs and
purposes, even though the methods they use may be different, and they are lead
by a specific leader and possess their own name. That admission is valid as long
as their struggle is based on the guidance of Al Qurʾān and As Sunnah in a
manner as understood by Al Jamaah al Islāmiyah.

There are people who construe or liken Al Jamaah al Islāmiyah to the
meaning Umat Islām (Islāmic Community) and furthermore acknowledge that
they themselves are Al Jamaah al Islāmiyah. For me, that being the case, they
may please themselves as it is not illegal for someone who wants to
acknowledge themselves with that name, because the entire Islāmic community
whether as an individual or as an organization is Jamaah Islāmiyah. They have
the right to acknowledge that, but it is not definitive that they form part of the
group Al Jamaah al Islāmiyah. When the process of someone trying to become a
member of Al Jamaah al Islāmiyah does not eventuate, and/or he does not
comply with its rules and regulations, then such a person cannot be said to be a
member from a Jamaah or a group or an organization as meant by the name Al
Jamaah al Islāmiyah, even though he may acknowledge himself to be a member
of said Al Jamaah al Islāmiyah.

It is enough to know that a person is a member of Al Jamaah al Islāmiyah
when other members of Al Jamaah al Islāmiyah introduce him as such, without
written proof or test. It is enough, through acquaintance, for other members of
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Al Jamaah al Islāmiyah to believe that the person is a known member because
of the extremely strong etiquette of mutual belief. Usually within this process of
mutual acknowledgement the language used is “this is our brother” or “they are
our brothers”. And also recognition is apparent when such a person follows
specific activities within the realm of Al Jamaah al Islāmiyah members like
Qurʾānic recital meetings for the circle of members, meetings, training activities
both indoor and outdoor, recreation, camping out and places for military
training only known to members of Al Jamaah al Islāmiyah.

By rights not all members of the Islāmic community need to be members
of Al Jamaah al Islāmiyah, and because of that not all Muslims are „in the
market‟ to become members, notwithstanding Muslims such as Ustadh and
Kiyai (Islāmic teachers), dāʿin (one who invites – to Islām), and ʿUlamāʾ
(Islāmic scholars). However, it does not mean that the Jamaah of Al Jamaah al
Islāmiyah is not in need of Ustadh, Kiyai, dāʿin, and ʿUlamāʾ as members, but
that their involvement can be selective and considered in accordance with their
functional placement of the daʿwah movement of Al Jamaah al Islāmiyah.

Thus if there is someone who feels that he was not called upon to be
involved with Al Jamaah al Islāmiyah it does not mean that that person is not
needed or not interesting enough or worthy of pious work. However, if such a
person was already friendly with and close to members of Al Jamaah al
Islāmiyah then he would enter into the circle of Islāmic daʿwah activity of Al
Jamaah al Islāmiyah as a supporter or sympathizer for the organization of Al
Jamaah al Islāmiyah. Crudely put they would be made use of or made to
function for the purpose of the Islāmic daʿwah of Al Jamaah al Islāmiyah.

The Jamaah Al Jamaah al Islāmiyah never promises Muslims who are
already its members that they will enter paradise. The entrance to, or not, of
paradise is dependent upon the individuals good and righteous acts performed
during his lifetime and their acceptance by Allāh SWT (Subhānah wa taʿāla –
Glory to the Most High), even if that person is not from the circle of members
of Al Jamaah al Islāmiyah. Moreover, the members of Al Jamaah al Islāmiyah
can enter Hell if their behaviour is sinful and goes against the prohibitions of
Allāh SWT. However, what is tragic is that some members of Al Jamaah al
Islāmiyah, who were familiar with the āyāt of Al Qurʾān and the aḥadīth of the
Prophet Muḥammad , motivated someone or other to sacrifice themselves by
way of executing a „suicide bombing‟ in the middle of a crowd of common
people with the purpose of dying as a martyr and entering paradise.
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Some from the Islāmic community have already become members of Al
Jamaah al Islāmiyah after a process of development and „tarbiyah‟
(education/instruction), who it is hoped will be able to become the spinal
column for the propagation of Islām and the carrying out of the mission of
Islām, that is, the implementation of Islāmic Law. At the moment, many of the
Islāmic community at large or even the common people (non-Muslim) can be
categorized as and in the condition of being supporters, sympathizers, and
uncommitted neutrals (they don‟t disturb nor are they antagonistic towards and
they do not belong to an enemy side). Moreover, the common masses, who are
composed of Muslims and non-Muslims, have the potential to ease the purpose
of carrying out the mission of Islām to establish Islāmic law and furthermore the
automatic institution of an Islāmic state.

Neutral

Sympathizers

Supporters

Al Jamaah al
Islamiyah
members

Figure 1: The Circle of Islāmic Da'wah for Al Jamaah al Islāmiyah

Determination of the rules and regulations of membership for
someone to become a member is an essential issue for an institution or
organization. The organization that is Al Jamaah al Islāmiyah maintains that
those rules and regulations are in order to procure personnel as already selected
in accordance with the qualities of the organization Al Jamaah al Islāmiyah.
Those rules and regulations are as follows:
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1. Must be Muslim – because the organization Al Jamaah al Islāmiyah is an
Islāmic organization;

2. Must understand the teachings of Allāh and His Messenger b regarding
the need to be in Jamaah;

3. Before the initiation of iltizām (to make an obligation/commitment to
enter the Jamaah), Muslims undertake a program of ṭalabul „ilm (a search
for knowledge). This is in the form of Qurʾānic study and religious
courses for roughly one and a half to two years, so that those people who
join together with the Al Jamaah al Islāmiyah organization are in a state
of awareness and understanding based upon knowledge according to Al
Qurʾān and As Sunnah. A prospective member must accept Uṣūlul
Manhaj al Ḥarakī li Iqāmatid Deen ([conforming to] the methodology of
the prevailing principles for the movement towards upholding the Deen),
because that is the active principle of the Al Jamaah al Islāmiyah
movement.8 Mubāyaʿah or the making of baiʿāt, with the Amir of the Al
Jamaah al Islāmiyah Jamaah, is in the form of a statement pledging
loyalty to undertake righteous acts in accordance with Islāmic laws. The
particular form of baiʿāt undertaken is known as baiʿāt ʿamal (baiʿāt for
activities, most often interpreted as acts of charity). It is not what is
known as a baiʿāt in the form of a pledge to the Amir of Al Jamaah al
Islāmiyah specifically and likewise not like the baiʿāt pledged to the
Khalīfah (Caliph). This form of baiʿāt (baiʿāt ʿamal) can be undertaken
directly with the Amir of the Jamaah by shaking hands with him or
indirectly towards him (namely, the Amir of the Jamaah delegates a
deputy to receive that baiʿāt on his behalf).

4. Must be ʿĀqil balīgh (sane and mature). This organization is intended for
adults because children are unsuitable for the activities within it.

5. And finally, must pass an advanced tamḥīṣ (selection through
examination) so that the selection and conviction that a person entering
into the Al Jamaah al Islāmiyah organization does so consciously and
sincerely for the purpose of struggling for Islāmand so that it is clear that
he is not an infiltrator from an enemy group.

Ṭalabul „ilmi (search for knowledge) is a program of education aimed
towards the community, both Muslim and non-Muslim, carried out in stages.
The stages of education are for example as follows:

8 Deen here means religion, creed, faith, belief as understood in English. However, it implies obedience to,
confirmation of, manner of, and obligation to in a dynamic and not static manner.
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Firstly: Tablīgh (communication) stage or phase, namely education that
is furnished to the general community without constraints on numbers and in
places such as public schools, Islāmic boarding schools, universities, mosques,
large meetings, and the printed and electronic media.

Secondly: Taʿlīm (education/discussion) stage/phase, namely the
conferral of educational material for a specific number of participants. Material
such as Arabic language courses, Ḥajj („major‟ pilgrimage to Makkah) and
ʿUmrah („minor‟ pilgrimage to Makkah), etc.

Thirdly: Tamrīn (training/exercise) stage or phase, namely specific
participants who follow closed sessions which consist of those who are
acquainted with each other through previously having following the stages of
Tablīgh and Taʿlīm. In this stage the participants begin with supplied organised
Islāmic material, namely Uṣūluth-Thalāthah (the three fundamentals –
Maʿrifatur-Rasūl b [knowledge of the Messenger b], Maʿrifatud-Deen
[knowledge of the Deen], and Maʿrifatullāh [knowledge of Allāh]); ʿAqīdah
(creed, conviction); Islām; Imān (faith, belief); Akhlāq (moral behaviour);
ʿIbadah (worship); and As Sīrah an Nabi b (the biography of the Prophet ).

Fourthly: Tamḥīṣ (clarification – as selected through examination) stage
or phase, that is the stage continuing on from the Tamrīn stage. Participants who
still remain and are still sincere (in carrying on) follow the acquisition of
knowledge from the Tamrīn stage by continuing with supplied material
encompassing Hijrah (emigration [for the sake of Allāh]); Jihād
(struggling/striving [for the sake of Allāh]); Jamāʿah (unity in numbers);
Imamah (Leadership); and Baiʿāt (oath of allegiance). At the time of
undertaking this stage one receives the 10 principles of Uṣūlul Manhaj al
Ḥarakī li Iqāmatid Deen ([conforming to] the methodology of the prevailing
principles for the movement towards upholding the Deen). At the time of this
stage being undertaken a person is assigned/designated to delve into and learn
about the backgrounds of the participants to make sure that the participants are
truly sincere and steadfast.

Participants who successfully graduate from the Tamḥīṣ stage will
receive an offer to join the Jamaah (community) without mention of the name of
the Jamaah they will be joining. The person who assesses those who „graduate‟
so that they can receive an offer of iltizām (to make an obligation/commitment
to enter the Jamaah) is an elder (senior) member, that is an Ustadh in an
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examining capacity. Usually those people, who are approached with an offer
such as mentioned above, accept said offer. Then they will undertake the
practice of baiʿāt in order to join together with the Jamaah according to the
procedure already determined within the rules of Al Jamaah al Islāmiyah.

The person who is competent to receive the adoption of the baiʿāt is the
Amir of the Jamaah Al Jamaah al Islāmiyah, and it is also permissible for the
Amir of Al Jamaah al Islāmiyah to deputize someone to receive the baiʿāt of a
person. The enunciation/pronouncement of a baiʿāt becomes a contract, Iʿjāb
Qabūl (an acceptance supplication), which is uttered according to the rules and
regulations of affiliation and is as follows (whilst shaking the hand). The Amir
of the Jamaah (or the person deputized to accept the baiʿāt) will state:

“It is obligatory for you to fulfill the promise to Allāh and to His
covenant, and it is hoped you are lovingly and dutifully devoted to those who
are dutifully devoted, to Allāh and His Messenger b, and it is hoped you
mutually help and are helped on the basis of the truth and piety, and don‟t you
mutually help for the purpose of sin and enmity. And when the truth is with me
(Amir Jamaah) then it is hoped you will help in that truth and in case I am
overcome by evil then don‟t you help that evil”.

After that the person undertaking baiʿāt states:

I accept this baiʿāt as much as I am able to”.

The obligations which must be implemented by a person who
acknowledges himself as a member of Al Jamaah al Islāmiyah are as follows:

1. Hear and obey the Amir according to his capabilities in matters that
are not evil;

2. Be obedient towards the rules and regulations of the Jamaah;

3. Request the permission of the Amir and/or the various respective masʾūl
(those who are responsible/answerable) for those who have a set duty
within the affairs of the Jamaah and for some reason they are otherwise
engaged.

4. Not to undertake something that has detrimental consequences for the
Jamaah.
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5. Assist the Amir when he is right and straighten him out when he does
wrong.

6. Defend and protect the Amir.

7. Mutually protect and defend fellow members.

The membership and activities of the Al Jamaah al Islāmiyah
organization are not limited to one region alone, but rather it is overall in nature,
meaning that it is international. That is, the membership, activities, and
movements of the Al Jamaah al Islāmiyah organization can be implemented
wherever, inside and outside of any region in general. For example, within Al
Jamaah al Islāmiyah there are 4 Manṭiqiy (regions), that is, 4 zones of daʿwah
activity without being restricted to the formal limits of a nation. (The function
of a Manṭiqi will be explained under the heading PUPJI).

For Al Jamaah al Islāmiyah there are 10 Islāmic principles (Uṣūlul
Manhaj al Ḥarakī li Iqāmatid Deen – ([conforming to] the methodology of the
prevailing principles for the movement towards upholding the Deen) which
must be held onto as the „footholds‟ for their lives and by which to stimulate
other Muslims to possess the same „footholds‟ - (to be explained in PUPJI).

In order to attain the objective of an Islāmic State or Daulah Islām,
which is the final goal, then Al Jamaah al Islāmiyah has established a method
and steps which must be taken on, namely:

1. Daʿwah Islām (calling to and teaching);

2. Tarbiyah (education);

3. ʿAmr maʿrūf wa Nahi „an Munkar – Ordain that which is enjoined
in Islām and restrain from that which is forbidden in Islām;

4. Hijrah – emigration, in order to save Īmān (faith) and ʿAqīdah
(belief), to a place or region which is safe, and Jihād fī Sabīlillāh (maintain with
strength when the sovereign region of an Islāmic State is created).

The stated steps mentioned here are based upon the pursuits of the
Messenger of Allāh  and the commands  of Allāh  written down in Al
Qurʾān. And what I understand of the purpose of Al Jamaah al Islāmiyah from
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Jihād fī Sabīlillāh by means of strength, does not mean it is to be used to create
destruction on this earth by means of carrying out violent actions like the
bombing of a public place and killing without right. However, the stated
knowledge and proficiency are in order to nurture the religion of Islām, the
community of Islām, the human community, and the nation.

PUPJI

The Al Jamaah al Islāmiyah group possesses a book of guidelines for its
organization known by the name of Pedoman Umum Perjuangan Al Jamaah al
Islāmiyah (General Guidelines for the Struggle of Al Jamaah al Islāmiyah) or
abbreviated to PUPJI. The PUPJI book has never been published or printed, but
it has been successfully typed and photocopied many times over.

Copies of or photocopies of the PUPJI book are not like a normal book
that can be purchased or accessed at a shop. The book of PUPJI is also not a
book of guidelines to rituals. But rather, PUPJI is a book of guidelines which is
arranged in a general manner as a blueprint for:

„conferral of a systematic illustration of the Jamaah’s steps which are
cohesive between the principal values (Islām) and the undertaking of actions
that are prudent, guided, and regulated’

…(segment from PUPJI), which are assigned for the Al Jamaah al
Islāmiyah organization.

PUPJI is a book adhered to by the management of the Al Jamaah al
Islāmiyah organization like: the Amir of Al Jamaah al Islāmiyah, daily
executive Amir (a person who has authority like the Amir), members of the
Markaziy (Majlis Qiyādah Markazīyah) - Central Command Administration,
and regional leaders as well as staff members (Majlis Qiyādah Wakālah – Proxy
Command Administration).

All movements within the organization at each level of management must
be in accordance with the stipulations already established within PUPJI, in the
hope that the base principles of the Jamaah/organization administration is
uniform and establishes a complete order. Besides that, the realization of PUPJI
accords itself to the resident conditions and strategies of the local leaders
because PUPJI is a set of broad guidelines allowing for initiative to be conferred
upon the regional leadership.
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PUPJI is also valid for all lines of command within Al Jamaah al
Islāmiyah. However, knowledge of PUPJI is restricted to the level of leader and
above alone. Other members are guided and given instructions  without the
knowledge that those guidelines and instructions originate from the book of
guidelines for the daʿwah of Al Jamaah al Islāmiyah, namely PUPJI, and
without in fact having any knowledge of PUPJI. Likewise also, not all members
of the Al Jamaah al Islāmiyah organization have ever physically seen the book
of PUPJI but there are those who have knowledge of its existence or have heard
of it but never actually seen it.

The principles, objectives, and manner of struggle given in PUPJI for Al
Jamaah al Islāmiyah are based upon Al Qurʾān, As Sunnah, and the history of
Islām since the Prophet hood of the Prophet Muḥammad , and referenced from
reliable sources.

The contents or titles in the book of PUPJI are as follows:

Muqaddimah (Inroduction)

Within the introductory words of PUPJI it is concisely explained that
there are 3 underlying points that determine the reason for the lives of the
Islāmic community and also the motivation for the Al Jamaah al Islāmiyah
organization to implement the book of PUPJI:

 Life is for worship towards Allāh  alone;

 The existence of mankind on earth is for the implementation of the
laws of Allāh ;

 The life of this world is test for mankind, which becomes an arena
for the selection of those servants of Allāh  who are the best in
deeds.

Remember that the mission of the messenger ships of the Prophets on this
earth was to establish Islām.

Uṣūlul Manhaj al Ḥarakī li Iqāmatid Deen

The meaning is the specific guidelines or methods of movements
(operations, policies) for maintaining the Deen (of Islām). Within Uṣūlul
Manhaj al Ḥarakī li Iqāmatid Deen is contained 10 principles which must be
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held to by the members of Al Jamaah al Islāmiyah within their lives. Those
principles become the base within each concept and expression of methodology.

First Principle

Our purpose is only to seek the pleasure of Allāh  by what has been
established by Allāh  and His Messenger .

Second Principle

Our creed (belief) is the creed of the Ahlus Sunnah wa‟l Jamāʿah ala
Minhajiṣ Ṣalāfiṣ Ṣāliḥ – Followers of the Sunnah (way) and the Jamaah (group)
in the manner (method) of the Pious Predecessors.

Third Principle

Our understanding of Islām is Shumūl (comprehensive), in keeping with
the Aṣ Ṣalāfiṣ Ṣālih.

Fourth Principle

The objective of our struggle is for mankind to serve Allāh  alone by
the re-establishment of the Khilāfah (Caliphate) on this earth.

Fifth Principle

Our path is Īmān (faith), Hijrah (emigration for the sake of Allāh ), and
Jihād fī Sabīlillāh (Jihād in the Way of Allāh).

Sixth Principle

Our resource is: ʿIlmu (knowledge) and Taqwa (piety); Yaqīn (certitude)
and Tawakkul (trust in Allāh); Shukūr (praiseful gratitude) and Ṣabbar
(steadfast patience); a life of Zuhd (asceticism) and the designation of priority to
Al Ākhirat (the Hereafter); love for Jihād fī Sabīlillāh (Jihād in the Way of
Allāh) and love for Shahīd (martyrdom).

Seventh Principle

Our Wala„ (all-encompassing love) is towards Allāh , the Messenger of
Allāh , and the Muʾminūn (the faithful [in Islām]).

Eighth Principle
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Our enemies are the Shayāṭīn Jinn (the Satans (those who are despicable,
shameless, and disgraced) within the Jinn) and the Shayāṭīn mankind (the
Satans (those who are despicable, shameless, and disgraced) within mankind).

Ninth Principle

The ʿAqada (mutual bond) of our Jamaah is grounded upon the same
purpose, ʿAqīdah (belief), and understanding towards the Deen.

Tenth Principle

Our implementation of good deeds for Islām is pure and complete in
manner, by means of being in Jamaah, then Daulah (state), then Khilāfah
(Caliphate).

What is meant by in accordance with the understanding of ala Minhajiṣ
Ṣalāfiṣ Ṣāliḥ is that, comprehension of Al Qurʾān and As Sunnah is based upon
the elucidation and exegesis of the ʿUlamāʾ (scholars) who existed in the era up
to 300 years after the death of the Prophet Muḥammad , because according to
the aḥādith (narratives relating the deeds and non-deeds, utterances and non-
utterances of the Prophet Muḥammad  and his companions ) the best
community of Muslims was that which was in the time of the 3 centuries from
the time of Prophet hood, after the death of the Prophet Muḥammad  .

Al Manhaj al Ḥarakī li Iqāmatid Deen

This means the guidelines or methods underway to maintain the Deen.
Within Al Manhaj al Ḥarakī li Iqāmatid Deen steps are made clear for the
achievement of the maintenance of the Deen in broadly speaking stages. These
stages are developed from Uṣūlul Manhaj al Ḥarakī li Iqāmatid Deen.

What is meant by maintaining the Deen is the execution or
implementation of the Laws of Islām. Thus the organization that is Al Jamaah al
Islāmiyah arranges the stages of its organizational activities in general terms for
the purpose of articulating its objective in the formation of an Islāmic State or
Daulah Islām beginning with the implementation of Islāmic Law. With its
formatted structure of operational steps comes the benefit of a step by step
criterion for the struggle to establish Islāmic Law and Daulah Islām. Broadly
speaking the steps within Uṣūlul Manhaj al Ḥarakī li Iqāmatid Deen are divided
into three:
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Preparations for the maintenance of Daulah

There are three issues that must be implemented within the arrangement
of these steps, namely Takwīnul Jamāʿah (formation of Jamaah), Takwīnul
Quwwah (creation of strength), and Istikhdāmul Quwwah (utilization of power).
The formation of the Jamaah is directed towards the recruitment of leaders and
a spinal column for the continuation of the struggle. The establishment of
organizational secrecy, loyalty (obedience) and resoluteness need to be
structured.

The formation of Al Qiyādah Ar Rashīdah (the rightly guided leadership)
was one of the activities of the founding personnel, that is the members of Al
Jamaah al Islāmiyah who imparted knowledge and education to be cultivated
and nurtured; so much so that they possessed souls with leadership qualities,
which were made responsible and authorized for wherever it would be of
benefit for themselves, their families, their nation, and the Islāmic community.
The later result was that the chosen members of Al Jamaah al Islāmiyah would
be ready whenever to accept responsibility for the duty of leadership. The
formation of Al Qiyādah Ar Rashīdah was brought about because every one of
mankind by nature is a leader.

The formation of Qāʿidah Ṣalābah (Principle/base of Firmness) was also
one of the activities of the leadership personnel. It was hoped that the
knowledge and understanding received would strengthen the resolve and
principles within the lives of the members of Al Jamaah al Islāmiyah whereby
they themselves would be able to continually discern their own self
development and become members who could be relied upon to defend the
struggle and call of Al Jamaah al Islāmiyah with full consciousness and strong
conviction. There was no specific team or set personnel chosen and ascribed to
become Qāʿidah Ṣalābah. However, Qāʿidah Ṣalābah was born of or developed
from within oneself and took shape and grew without being commanded to or
engineered so. Qāʿidah Ṣalābah was capable of establishing itself within a
person, a small group from the masses, a Jamaah, and an organization.

The establishment of „Tanẓīm Sirri‟ (clandestine [organizational] tactics),
where Tanẓīm refers to organization and Sirri to secrets, means that the Al
Jamaah al Islāmiyah organization is secret and secured. Thus, all activities and
structuring of the organization must possess secretive elements and every
activity undertaken must be so that it is not free of security precautions and
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secrecy. Amongst fellow members the principle of secrecy was also evoked,
likewise also with information and the explanation of certain duties could not be
given randomly to members. This was not because there was suspicion that
betrayal would take place but rather an apprehension or fear of loose talk or
carelessness within speech without realizing the possible consequences.

The development of strength is by personnel (Jamaah members) and
territory (community) members who share the qualities of calling (to Islām),
education and organizational relations (Jamaah) and it starts as cooperative inter
Jamaah involvement. This step is to be carried out before the establishment of
Daulah Islām.

The development of Tajnīd is taken from the words Jannada-Yujannidu
meaning to mobilize someone into the army. The Tajnīd program is a division
of the development of Jihād. Members of Al Jamaah al Islāmiyah receive the
Tajnīd program for the teaching of discipline and orderliness within the working
mechanism of the organization. Also, with the Tajnīd program the members of
Al Jamaah al Islāmiyah learn to have instilled within themselves the character
of a soldier who stands firmly throughout the struggle. Amongst the activities of
Tajnīd given to the members of Al Jamaah al Islāmiyah are, bivouac, exercise,
indoor and outdoor activities, researching military material, military exercises
without the use of military weaponry, and the dispatch of selected members to a
region of conflict both within the country and without.

Tamwīl means financing. That is, Al Jamaah al Islāmiyah endeavours to
possess a source of finance for the support of the organizations missions. The
economic activities and collection of money from the members, supporters and
sympathizers was arranged thus so that it could be used for the efforts and
activities of the Al Jamaah al Islāmiyah organization.

Al Amnu wa‟l Istikhbārāt, where Al Amnu literally translates as
protection, peace, and security, whilst Al Istikhbārāt means to seek information
and carry out investigation (also there are those who give its meaning as Jāsūs
but the word Jāsūs is not precise for use for oneself, as Jāsūs always carries the
meaning of spies from the enemy). The purpose of performing Al Amnu wa‟l
Istikhbārāt is to achieve security of the organization and to safeguard its
continuity. Likewise also for the avoidance of dangerous threats from parties
which do not like the Al Jamaah al Islāmiyah organization. In practical terms
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the quality of Al Amnu wa‟l Istikhbārāt must be possessed by members of Al
Jamaah al Islāmiyah and even more so by its administrators.

The utilization of strength within the readiness to uphold this Daulah is
carried out at places of conflict for the care of the Islāmic community who are
under attack, wherever that place may be in this world, and the utilization of
strength is also put into effect after there is a command (statement) from the
Amir of the Jamaah to perform Jihād with arms in a specified area or region.

Ad Daʿwah al Indhāriyah is translated as the Call for Admonition, that is
before the performance of warfare or Jihād then a call/invitation or notification
is addressed as an admonition. This issue is carried out as a reminder in the way
of guidance within the Laws of Islām, whereby the Messenger of Allāh  at no
time waged war except after a warning (this point has been emphasized by the
CIA in relation to the methodology of Usamah bin Ladin prior to his attacks
upon the US).

The implementation of Jihād fī Sabīlillāh. Jihād linguistically means “to
make every effort” and fī Sabīlillāh means “in the way of Allāh”. All the words
within Jihād fī Sabīlillāh together mean, “to fight in the way of Allāh” against
the enemies of Allāh and His Messenger , with ones soul, wealth, words and
whatever else can be utilized. What is meant by the enemies of Allāh and His
Messenger  are those people who instigate warfare against the Deen (religion)
of Islām. Jihād fī Sabīlillāh is also brought about for the provision of material
support for the Islāmic community wherever they may be, that is, the Islāmic
community which is fought and oppressed. The order or sequence of Jihād in a
warring capacity is Iʿdād (preparation), Ribāṭ (assessment of the lines drawn
up), and Qitāl (fighting).

Jihād Musallaḥ means to perform Jihād with the use of weaponry, that is,
warfare. When the Amir of Al Jamaah al Islāmiyah has already pronounced or
declared war or authorized involvement in war to assist the Islāmic community,
then Jihād Musallaḥ must be undertaken, and its implementation is ordered to
the point where it is carried out in accordance with Islāmic law and with the
strategy of war. The activity of Jihād Musallaḥ is capable of being implemented
at certain places, which have had a fatwa (legal decree) stating that Jihād with
arms for protection is valid. Without the permission of the Amir of Al Jamaah al
Islāmiyah and the Fatwa from the Fatwa Council of Al Jamaah al Islāmiyah
then the members of Al Jamaah al Islāmiyah are not allowed to undertake the
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business and capacity of warfare, and furthermore, may not carry out military
acts.

The development of Qāʿidah Amīnah, where Qāʿidah means base
(principle) and Amīnah means safety/security. What is meant by the
development of Qā„idah Amīnah is the materialization of a secure base, such as
once brought into being by the Prophet Muḥammad  for Madinah as Qāʿidah
Amīnah. Namely, that Al Jamaah al Islāmiyah endeavours to obtain a region
which can be a base secure from the enemy authorities, or in other words from
the governmental authorities that exist. The projected Qāʿidah Amīnah would
become the base and centre of the activities of Al Jamaah al Islāmiyah which
would have as its beginnings an Islāmic settlement and the implementation of
Islāmic Law. However, until now we do not have a region which belongs to or
is included in the category of Qāʿidah Amīnah.

The Maintenance of Daulah

The maintenance of Daulah is the step after a region has applied or
implemented Islāmic Law and is in the process of developing state like
administration, which later will carry out international diplomatic relations. A
state that is based on Islāmic Law is automatically Daulah Islām or an Islāmic
State which furthermore is able to step forward in order to strive for a Khilāfah
(Caliphate).

The Establisment of Khilāfah

The Establisment of Khilāfah is formed from the consolidation or
federation of a number of united Islāmic States that are in agreement under one
leader. What is meant by Khilāfah ʿala Minhajin Nubūwah (lit. Caliphate in the
method [manner] of Prophet hood) is an Islāmically administered federation
which implements Islāmic law in accordance with the guidance of the Prophet
Muḥammad .

Al Manhaj Al ʿAmaliy li Iqāmatid Deen

Al Manhaj Al ʿAmaliy li Iqāmatid Deen contains the understanding
„Guidelines of General Operations‟ or as interpreted within PUPJI as
„Operational Management for the Maintenance of the Deen‟.

Al Manhaj Al ʿAmaliy li Iqāmatid Deen explains the ways and means of
management within the Al Jamaah al Islāmiyah organization. When considering
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a system for utilization its sources and references must be clarified in order for
the limits of its arrangement to be complete. And its implementation must
always be supplemented with certain activities that would bring about a
complete administration system and operational management.

The term „Strata operations‟ is deduced from the phrase „Strategic and
Tactical Operations‟; meaning that „Strata operations‟ sets out explications for
the requirements of activities desired to be carried out, whether short term or
long term, that must be planned beforehand.

The word „operations‟ as meant in the PUPJI book means activities and
actions, and what I understand from the word „operations‟ within the PUPJI
book is that it does not refer to a specific „harsh‟ operational action, such as
„bombing‟ whereby ordinary people are victims.

The formulation (theory) management contained within Al Manhaj Al
ʿAmaliy li Iqāmatid Deen „Operational management for the Maintenance of the
Deen‟ is useful for all areas of activity performed within Al Jamaah al
Islāmiyah. This means that the performance of and the planning of definite
activities, whatever they may be, within Al Jamaah al Islāmiyah must be
regulated on the basis of complete management methods.

Just as in the way that the Messenger of Allāh  stated when asked about
the management of soil tilling:

“You are better in understanding this matter”.9

Likewise also ʿĀli  who said:

“The side which is true that does not possess management will be
overcome by the side which is false that does possess management”.

There is not one part of the operations (program and activities) of Al
Jamaah al Islāmiyah that has been cleared as standard or permanent, and also,
not ever had a permanent theory for the manner of its implementation. What can
be understood is that each activity is planned in accordance with the situation
and condition that exists in the person themselves and their environs, and its
form can be altered (it is flexible). Most importantly, the mission and purpose is
capable of being calculated in the best manner.

9 Ḥādith Ṣāḥīḥ Muslim.
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An Niẓām Al Asās

This means „Foundation Regulations‟. Those regulations arranged in a
structural framework that is both orderly and methodically organized. These
regulations must be obeyed by every member of Al Jamaah al Islāmiyah in the
manner conducted by their leaders above them.

Niẓām Asāsiy are the organized regulations that take place within the Al
Jamaah al Islāmiyah organization. The purpose of those created regulations is so
that the Al Jamaah al Islāmiyah organization runs orderly and methodically
within its limitations.

Organizational Structure

After Al Jamaah al Islāmiyah separated from the Jamaah Negara Islām
Indonesia (Darul Islām), it created a newly organized administration and
structure. The members of Al Jamaah al Islāmiyah were grouped according to
the region of their activities and the number of personnel, and their apportioned
duties were also based upon the roles or duties given them.

The structure of the organization is as follows:

 Amir of the Jamaah = the highest leader

 Majlis Shur„a = legislative council members

 Majlis Fatwā = intellectual council members

 Majlis Ḥisbah = activity decision members

 Majlis Qiyādah Markazīyah = central command
administration

members

 Manṭiqi/Manṭiqiyah = region for da‟wah movement

 Wakalah = proxy region

 Sarīyah/Sarāyāh = battalion

 Katibah = company

 Kirdas = platoon
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 Fiah = regiment

 Ṭāʾfiah = squad

The Amir and the Majālis who assist the Amir

(in normal conditions)

Majlis
Shurʾa

AMIR

Majlis
Qiyādah

Markazīyah

Majlis
Fatwā

Majlis
Ḥisbah

In emergency conditions, the affairs of the Al Jamaah al Islāmiyah
organization are not able to be implemented in the normal manner because of
intrusion and danger, so three of the Majālis that help the Amir of the Jamaah,
namely, Majlis Shur„a, Majlis Fatwā, and Majlis Ḥisbah, are deactivated.
However, the duties and authority from those Majālis are transferred to Majlis
Qiyādah Markazīyah. To the best of my knowledge as a member of Al Jamaah
al Islāmiyah only once have the Majālis helped the Amir, at the beginning of Al
Jamaah al Islāmiyah‟s creation. After that, I did not hear anymore about the
Majālis actively helping the Amir, except Majlis Qiyādah Markazīyah. Since
these Majālis that help the Amir are in a state of readiness to assist the
operations of the Amir, they are not exposed to members below them, in
accordance with the principle of „Tanẓīm Sirri‟.

The Amir and the Majālis who assist the Amir
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(in emergency conditions)

Majlis
Shurʾa

AMIR

Majlis
Qiyādah

Markazīyah

Majlis
Fatwā

Majlis
Ḥisbah

a. Amir Jamaah

The Amir is the highest leader within the Al Jamaah al Islāmiyah
organization who regulates the organizations activities. The first Amir of Al
Jamaah al Islāmiyah was Ustadh Abdul Halim (or known in Indonesia as
Ustadh Abdullah Sungkar). After the death of Ustadh Abdul Halim, at the end
of 1999, the position of Amir for Al Jamaah al Islāmiyah was undertaken by
Ustadh Abdus Somad (or known in Indonesia as Abu Bakar Baasyir). The first
time I knew that he occupied the position of Amir of Al Jamaah al Islāmiyah
was from Hambali, when he telephoned me to inform myself and the other
members of Al Jamaah al Islāmiyah, especially the Head of Manṭiqi III,
Mustafa alias Abu Tolut, who at that time was on duty as Head of Camp
Hudaybiyah on the island of Mindanao, Southern Philippines. Mustafa  was
unable to be contacted via telephone from Indonesia since he was located in the
middle of the jungle where no telephone lines exist. At that time I was in
Sandakan, Sabah in Malaysia, as allocated by Mustafa, acting in charge of
Manṭiqi III and as a go between for the Head of Manṭiqi III (Mustafa) and other
members of Al Jamaah al Islāmiyah in various locations.
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Therefore, after I received the news of the replacement of the Amir of Al
Jamaah al Islāmiyah, I immediately informed Mustafa. Thus it was true, as
stated by Mustafa at the court session (trial of Abu Bakar Baasyir), that his first
knowledge of the statement that Ustadh Abdus Somad was the Amir of Al
Jamaah al Islāmiyah came from me. Following that, from the Al Jamaah al
Islāmiyah organizational activities it could be seen that he was in the position of
Amir. Only members of Al Jamaah al Islāmiyah who were occupied in the
capacity of leader knew of his position as Amir of Al Jamaah al Islāmiyah.

The Amir of Al Jamaah al Islāmiyah, as long as he continued his duty as
Amir was assisted by Majlis Shurʾa, Majlis Fatwā, Majlis Ḥisbah, and Majlis
Qiyādah Markazīyah.

The time span as Amir of Al Jamaah al Islāmiyah ends as a result of
death, enfeeblement (decrepit, senility, insanity), by the Majlis Shurʾa if there is
evidence of invalid (non-Islāmic) acts, and can be ended by pressure from
outside (the organization) which renders him too weak to run the organization,
such as imprisonment for a period of time. Thus it is not impossible for the
Amir of Al Jamaah al Islāmiyah to resign as amir if he feels himself incapable
of running the organization any further. In such circumstances he would be
rapidly replaced with another because Al Jamaah al Islāmiyah practices
flexibility as explained in Al Manhaj Al ʿAmaliy li Iqāmatid Deen.

b. Majlis Shurʾa

The Majlis Shurʾa is established in office by the Amir of Al Jamaah al
Islāmiyah from amongst members who are chosen for their expertise and
education. The Majlis Shurʾa arranges the rules and planned program variables
of Niẓām Asāsiy. The Majlis Shurʾa also organizes global evaluations for the
management of the Al Jamaah al Islāmiyah organization. Furthermore, the
Majlis Shurʾa is also held responsible for the promotion and prevention (making
sure he follows that which is Islāmiy) of the Amir of Al Jamaah al Islāmiyah. In
emergency conditions, as determined by the Amir of Al Jamaah al Islāmiyah,
the Majlis Shurʾa is dispersed, and its function is in the meantime taken up by
the Majlis Qiyādah Markazīyah.

c. Majlis Fatwā

The Majlis Fatwā is established by the Amir of Al Jamaah al Islāmiyah
from amongst members who have a high degree of education about the Deen of
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Islām and who assuredly adhere to Al Qurʾān and As Sunnah. The Majlis Fatwā
strengthens and aligns the decisions of the Amir of Al Jamaah al Islāmiyah.
Within a situation deemed as emergency by the Amir of Al Jamaah al
Islāmiyah, the function will be taken over by the Majlis Qiyādah Markazīyah.

d. Majlis Ḥisbah

The Majlis Ḥisbah is likewise established by the Amir of Al Jamaah al
Islāmiyah from amongst the groups‟ members and it functions to bring about
control for the Amir of the Jamaah, and all members of Al Jamaah al Islāmiyah
in a relationship of management for the actions of both the Jamaah and the
individual. The Majlis Ḥisbah can hand down legal prescriptions to the Amir of
Al Jamaah al Islāmiyah for members who have committed acts of violation.
When conditions are such that the Amir of Al Jamaah al Islāmiyah deems a
state of emergency, the Majlis Ḥisbah is temporarily dissolved and its functions
are taken over by Majlis Qiyādah Markazīyah.

e. Majlis Qiyādah Markazīyah/Markaziy

The Majlis Qiyādah Markazīyah is a group of people who are the centre
for the management of Al Jamaah al Islāmiyah, that is they consist of members
of Al Jamaah al Islāmiyah who have become its staff for the implementation of
duties such as assisting the Amir of the Jamaah in the execution of specific
activities. There is no permanent place that acts as the office for the
administration of Majlis Qiyādah Markazīyah, only that wherever the Amir of
the Jamaah is located then in that position will be found the Markaziy if needed.

The sectors of duty within the Markazīyah are:

 The executor of the Amir‟s duties – a person who carry out the
duties of the Amir at a time when he is prevented from doing so (this duty was
newly carried out in April 2002);

 Amīnul ʿĀm – General Secretary;

 Khāzin – Treasurer;

 Daʿwah wa‟l Irshād (calling and guidance) – field for daʿwah
(calling), development of the spirit and belief;

 Tarbiyah Rasmiyah – field of education ; Maʿhad (public institute),
Madrasah (boarding school), school;
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 Diklat – (abbreviation composed from the combination of
„pendidikan‟ [education] and „latihan‟ [training]) field of education in Military
Academy;

 ʿAskariy – field of carrying out a military program such as exercise
and dispatch of members to an area of conflict;

 Iʿlām wa‟l ʿAlāqat (advice and association) – field of human
relations;

 Siyāsiyah – field of politics.

f. Manṭiqi/Manṭiqiyah

Manṭiqi means region/district, that is, a region for the movement of the
call to Islām by Al Jamaah al Islāmiyah, and not a region of domination.
Moreover, Manṭiqi is the executor of decisions already set by the Markazīyah
globally. The region that is encompassed by a Manṭiqi can interpret the
decisions of the Markaziy according to the situation extant within and at the
region of activity that is Manṭiqi. Occasionally if the administration of the
Manṭiqi is in a state of weakness then the Markaziy will assist in the
formulation of its technical implementation.

The formation of and determination of a Manṭiqi regions‟ activities is
determined by the Markaziy. To the best of my knowledge, at the beginning of
Al Jamaah al Islāmiyah‟s creation in 1993 there were only 2 Manṭiqi‟s:

Manṭiqi Ūlā (I) lead by Hambali. The regions active movement at that
time was its daʿwah and it encompassed Malaysia (including Sabah) and
Singapore.

Manṭiqi Thānī (II) lead by Abu Fateh. The regions active movement at
that time was its daʿwah and it encompassed Indonesia, including Kalimantan
(Borneo) and Sulawesi (the Celebes).

Meanwhile, Hudaybiyah training camp, inaugurated at the end of 1994 in
Mindanao, was directly in the reins of the Markazīyah of Al Jamaah al
Islāmiyah under the responsibility of Ustadh Zulkarnain.

Around 1997 changes took place for the Manṭiqi regions activities of
daʿwah:



97

Manṭiqi Ūlā (I) lead by Hambali. Its region of activity encompassed West
Malaysia (the peninsula) and Singapore.

Manṭiqi Thānī (II) lead by Abu Fateh. Its region of activity encompassed
Indonesia, namely, the islands of Sumatera, Java, Bali, NTB (Nusa Tenggara
Barat) Western Lesser Sundas, and NTT (Nusa Tenggara Timur) East Lesser
Sundas.

Manṭiqi Thālith (III) lead by Mustafa started around 1997. Its region of
daʿwah activity encompassed Sabah (Malaysia), Kalimantan Timur (East
Borneo) Indonesia, the islands of Palu (Sulawesi Tengah - Central Celebes), and
Mindanao (Filipina Selatan - Southern Philippines), including Camp
Hubaydiyah.

The district of Poso, newly entered into the Manyiqi Thālith (III) region
in October of 2002, with the activity undertaken in Poso before that time being
handled directly by the Markazīyah of Al Jamaah al Islāmiyah under the general
responsibility of Mustafa since 2000.

Manṭiqi Ukhrā (meaning „another‟ Manṭiqi, „incomplete‟) lead by
Abdurrahim (Ayub) began at the end of 1997. Its regional daʿwah activities
encompassed only a part of Australia.

Around April 2001 changes in leadership of the Manātiq took place:

Manṭiqi Ūlā (I)  Mukhlas replaced Hambali;

Manṭiqi Thānī (II)  Nuaim replaced Abu Fateh;

Manṭiqi Thālith (III)  I (Nasir Abas) replaced Mustafa;

Manṭiqi Ukhra  Remained unchanged.

There has never been a Manṭiqi named Manṭiqi (IV), as is always
mistakenly attributed to Australia. It was once proposed by Mustafa to bring
into being a Manṭiqi (IV) region at a closed meeting of the Markazīyah on the
17th of October 2002 in Tawangmangu, Solo, Central Java. On that occasion
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Mustafa proposed that a region for daʿwah activity encompass all of Sulawesi,
namely, Sulawesi Selatan (Southern Celebes), Sulawesi Tenggara (South-East
Celebes), Sulawesi Tengah (Central Celebes) including Poso, and Sulawesi
Utara (Northern Celebes). This would mean that a portion of Manṭiqi Thālith
(III) would be decreased. However, that proposal did not receive the backing of
those invited from the Markazīyah.

The Manātiq already formed, as well as all the regions of daʿwah activity,
does not mean restrictions or curtailment of future regions becoming an Islāmic
state. According to my understanding the division of Manātiq does not mean
that the composite of Malaysia, Singapore, Indonesia, Australia, and the
Philippines will be formed into an Islāmic State. This is not what is meant by
the division of Manṭiqi regions according to Al Jamaah al Islāmiyah, but these
divisions are in order for fluency of the administration of Islāmic daʿwah and
territorial development. Because the regions of the Islāmic daʿwah of Al Jamaah
al Islāmiyah are not restricted to one nation becoming one region, the daʿwah
activities of the Manātiq are a product of the composite of two or three nations.
Thus it is not impossible for there to be certain parties who misunderstand the
divisions of the manātiq with the understanding that Al Jamaah al Islāmiyah
desires to create an „Islāmic State Peninsula‟. In my opinion it is really
impossible…only Allāh knows.

g. Wakālah

Wakālah means agency or proxy region, that is, a proxy for the
management of a Manṭiqi in a region of daʿwah activity. The number of regions
within a Manṭiqi is unlimited but for every creation of a new region within a
Manṭiqi there must be approval from the Markaziy. The act of determining a
name for a region is the choice of the Manṭiqi, which must also be agreed upon
by the Markaziy.

h. Sarīyah/Sarāyāh

Sarīyah/Sarāyāh is the name for a specific unit like a battalion, which is
composed of three Katibah.

i. Katibah

A Katibah is the name given to a specific unit like a company, which is
composed of three Kirdas.
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j. Kirdas

A Kirdas is the name given to a specific unit like a Platoon, which
consists of three Fiah.

k. Fiah

A Fiah is the name given to a specific unit like a regiment, which is
composed of between six to ten people.

l. Ṭāʾfiah

A Ṭāʾfiah is the name for a unit or group smaller than a regiment, and this
group is created if necessary.

The Working Mechanism of Al Jamaah al Islāmiyah for 2003
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execute Amir's
duties

General Secretary

Treasurer

Calling &
Guidance

Educational Field

HEAD MTQ I
Majlis Qiyādah Mantiqi I

General secretary
Treasurer

Calling & Guidance
Education
Economics

AMIR

Majlis Qiyādah
Markazīyah

Majlis Shurʾā

Majlis fatwa

Majlis Ḥisbah

Military Academy
education

Military Programs

Human Relations

Politics

Head Mantiqi I

HEAD MTQ II
Majlis Qiyādah Mantiqi IV

General secretary
Treasurer

Calling & Guidance
Education
Economics

HEAD MTQ III
Majlis Qiyādah Mantiqi III

General secretary
Treasurer

Calling & Guidance
DIKLAT- Education & Training

HEAD MTQ UKHRA
Majlis Qiyādah Mantiqi

UKHRA
General secretary

Treasurer
Calling & Guidance

Head Mantiqi II

Head Mantiqi III

Head Mantiqi IV

Each of the stated units is lead by a person titled Qāʾid meaning
commander or head, and he is assisted by a number of staff. The head, and his
staff members, are named Majlis Qiyādah (MQ) which means leadership or
headquarters; excepting that is a Fiah, which does not have Majlis Qiyādah. Not
all regions have units up to the level of Sarīyah/Sarāyāh (battalion) or Katibah
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(company), it being dependent on the number of the members of Al Jamaah al
Islāmiyah who are in the relative region. There are some regions that only have
a number of Fiah, and there are other regions that have units the size of Kirdas
(Platoon).

The general community that have not yet become members of Al Jamaah
al Islāmiyah are developed and given education by way of Qurʾānic classes or
specific educational courses, Maʿhad (public institute) and schools, by the
Daʿwah wa‟l Irshād (calling and guidance) sections of the individual Wakālah.
The time for the construction and education of those before they become
members is approximately one to two years, after which they will be selected
(tamḥīṣ [selection through examination]) and iltizām (to make an
obligation/commitment to enter the Jamaah) into Al Jamaah al Islāmiyah.
Afterwards and finally, they undertake baiʿāt (oath) and are placed in an
available Fiah or they are formed into a new Fiah. The purpose of creating the
structure of the Al Jamaah al Islāmiyah organization is similar to that of the
military because the activities and movements of its members are able to be
watched and mobilized upon command. The system of formed cells is not
commonly known, since the position of „to hear and obey‟ is adhered to. The
development of Jamaah members and territory (Muslim and non-Muslim
communities) can be carried out in a good manner.

The Formation of a Manṭiqi’s Region on the strength of Strategic Function

Within the framework for the creation of something concrete and
mutually supportive, the region that is a Manṭiqi has already been directed to
execute duties that function strategically for Al Jamaah al Islāmiyah:

Manṭiqi Ūlā (I)  region for economic support

Manṭiqi Thānī (II)  region for principal production

Manṭiqi Thālith (III)  region for military programs
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Manṭiqi Ukhra  region for economic support

Manṭiqi Ūlā (I), region for economic support

Manṭiqi Ūlā, which is the area of the Malaysian peninsula (West
Malaysia) and Singapore, has the best economic potential if compared to other
nations in South East Asia. Business opportunities and work opportunities for
individuals, which can be said to be many fold, makes this region the most
prosperous. Thus, it is very reasonable if Al Jamaah al Islāmiyah determines
that the strategic function of Manṭiqi Ūla is as a source of income and finance
for the comprehensive activities of Al Jamaah al Islāmiyah. This is evoked
because the income that can be acquired from the product of work or the efforts
of business in both those nations is reasonably better if compared to other
places, and also the opportunities for commercial trade are better.

Johor region

Perak region

Majlis
Qiyādah

Mantiqi Ūlā
(I)

Singapore
region

9th State
region

Selangor
region
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Manṭiqi Thānī (II), region of principal production

The Manṭiqi Thānī region consists of the islands of Sumatra, Java, Bali,
and of the East Lesser Sundas and Western Lesser Sundas. Manṭiqi Thānī is said
to be the region for principal production because of its potential as Daulah
Islām. The history of Indonesia records that once there was the creation of a
region proclaimed to be the Islāmic State. Its attributes are:

Most members of the Jamaah

Fastest recruitment from the Islāmic community

Quick to acquire the sympathies of the Islāmic community

Easy to acquire the backing of the Islāmic community

Thus Manṭiqi Thānī is very conducive to upholding the achievement of
the establishment of Daulah Islām, which has as its support the functions of the
other three Manātiq. They act both as a source of finance for Manṭiqi Thānī (II)
from Manṭiqi Ūlā (I) and Manṭiqi Ukhra and as a source of recruitment and
military development from Manṭiqi Thālith (III).

The theory of the movement for the establishment of Daulah Islām is
estimated to succeed in Indonesia because the laws and system that exist in
Indonesia are very supportive. Because of the freedom to perform daʿwah in
Indonesia and the freedom to follow religious understanding, it is possible to
expedite the process of recruitment and to implement a program for the creation
of a territory. Furthermore, the regulations for the building of a place of
education, which is loosely defined, allow for the construct of a place for the
birth of such a continuing framework. That is the planning and hope of Al
Jamaah al Islāmiyah.

There are 9 regions encompassed by Manṭiqi Thānī:
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Majlis Qiyādah
Mantiqi Thānī (II)

Sumbagut
region

Pekan Baru
region

Lampung
region

Jabotabek
region

Jabar
region

Surakarta
region

Jateng
region

Jatim
region

Nusra
region

Explanation:

Sumbagut = Sumatera Bagian Utara (Northern Sumatra)

Jabotabek = Jakarta, Bogor, Tangerang, and Bekasi

Jabar = Jawa Barat (West Java)

Jateng = Jawa Tengah (Central Java)

Jatim = Jawa Timur (East Java)

Nusra = Nusa Tenggara (the Lesser Sundas – Eastern &
Western)

Pekan Baru = Capital city of Riau, province in East Sumatra
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Surakarta = Solo, Central Java

Lampung = Province in Southeast Sumatra

Manṭiqi Thālith (III), region for military programs

Around 1997 Manṭiqi Thālith (III) was created. Its regional movements
encompassed Sabah in Malaysia, Kalimantan Timur (East Borneo), Sulawesi
Utara (Northern Celebes), and Sulawesi Tengah (Central Celebes) in Indonesia,
and Mindanao in the Southern Philippines. The head of Manṭiqi Thālith (III)
was Mustafa who formed three regions within his leadership and at the
beginning he named them:

Salat region (an abbreviation of Sabah, Labuan, and Tarakan), later
renamed Badar region;

Supal region (an abbreviation from Sulawesi Utara and Palu), later
renamed Uhud region;

Hudaybiyah region (in reference to Camp Hudaybiyah, the centre for
activities in the region of Mindanao).

Manṭiqi Thālith (III) is directed at being capable of becoming a region for
the military programs of Al Jamaah al Islāmiyah. What is meant by a region for
military programs is a region that can be utilized for Military Academy
Education (Diklat), short term military courses, and a region that is capable of
becoming a source for military strength.

In October of 2002, the Uhud program, namely a program for the creation
of a territory in the district of Poso in the hands of the Markaz īyah via the
leadership of Mustafa, was stopped. However, that area of conflict (Poso) was
transferred to the (control of) region of Manṭiqi III, which afterwards brought
into being two regions:

Khaibar region = encompassing the district of Poso and its
environs;
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Tabuk region = encompassing the districts of Pandajaya,
Pendolo, and Palopo (Sulawesi Tengah and Selatan – Central and Southern
Celebes)

Since October of 2002, there are five regions under the charge of Manṭiqi
Thālith (III).

Majlis Qiyādah
Mantiqi Thālith

(III)

Badar region Hudaybiyah
region

Uhud region Khaibar region Tabuk region

The regions of Sabah in Malaysia, Kalimantan Timur (East Borneo) and
Sulawesi Utara (Northern Celebes) in Indonesia function as „crossroads‟.
Traditional „crossroads‟ became principal roads of use, because the local people
mastered these often illicit roadways.

Whilst the existing regions of conflict were in Mindanao, Southern
Philippines, and Sulawesi Tengah (Central Celebes), such regions presented the
opportunity for there to be both regions for training as well as direct
involvement with the conflict there. Furthermore, the regions of conflict became
sources for necessary military supplies (equipment). The Philippines was the
principle source of military supplies because its timely experience in the region
made it easy to obtain equipment, ammunition, weaponry, explosives, and
detonators, provided that enough money was possessed as agreed upon by the
local arms merchants. Above all the crossing of the borders between the two
nations, that is Indonesia and the Philippines was relatively safe for the passing
of contraband.

Preparing Personnel Strength

Recruitment

Increasing the number of members for Al Jamaah al Islāmiyah was not
only the duty of those who disseminated Daʿwah as regulated by Daʿwah wa‟l
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Irshād (calling and guidance). The development of personnel who were firm and
resolute  in their understanding and belief of the Deen from adolescence or
children, that is, via Maʿhad (public institute), Madrasah (boarding school), and
schools, was under the auspices of Tarbiyah Rasmiyah Markazīyah (Central
Committee for Educational Training). Graduates from the Islāmic Boarding
Schools would be invited or offered placements within Al Jamaah al Islāmiyah
and then, if they accept, swear baiʿāt.

Afterwards, for those who had already been affiliated, they would be
given duties such as giving Daʿwah, or teaching at Islāmic Boarding Schools,
and those who graduated well would be selected to be dispatched overseas to
learn at an Islāmic university, or dispatched to follow a Military Academy
training program.

Besides the secondary and college students at Islāmic Boarding Schools,
the remaining members of Al Jamaah al Islāmiyah were directed to steadfastly
abide by and strive for knowledge of their Deen. Before they were integrated
into the Jamaah, they had already received a degree of knowledge of the Deen
that they ought to/must know and understand via Islāmic classes and courses
where strength of knowledge of the Deen is strongly emphasized. Likewise also
knowledge of military theory is taught in the Tajnīd program (military field) at
the regional or Manṭiqi level. Opportunities to train outside the nation are
extremely limited, so the Tajnīd program is implemented at the various regions
in order that suitably selected members may possess knowledge of the military.
All of that is carried out to the best of the facilities ability, space, availability of
trainers and situational support.

Jihād and Training in a Conflict area

Al Jamaah al Islāmiyah continued the activity of dispatching personnel to
the conflict in Afghanistan since their breakaway from the leadership of the
Negara Islām Indonesia (Darul Islām) Jamaah in 1993. The activity of direct
dispatch ended in 1994. The training camp created by the Al Jamaah al
Islāmiyah organization was located at Towrkham, Afghanistan, on the border
with Pakistan.

In November of 1994, Al Jamaah al Islāmiyah opened a training camp by
the name of Camp Hudaybiyah. The Camp Hudaybiyah training camp is located
in Barera, Mindanao, Southern Philippines, an area under the authority of
Pejuang Bangsa Moro – Moro Nation Freedom-Fighters. By the start of mid
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1997 personnel were dispatched for military training at Camp Hudaybiyah,
namely members from Al Jamaah al Islāmiyah at Manṭiqi Ūlā (I). Afterwards,
around the end of 1998, a program of training, the Military Academy Diklat of
Al Jamaah al Islāmiyah at Camp Hudaybiyah was started. Furthermore, a short
term training program or military course (Daurah Asāsīyāh ʿAskarīyah –
Fundamental Military Course) was also initiated with the majority being
members of Al Jamaah al Islāmiyah sent from Manṭiqi Thānī (II).

Around 1999 armed members of Al Jamaah al Islāmiyah were sent to
Ambon when the conflict was violent, and they were sure that at that time the
resultant conflict was between ethnic religions. The purpose of departure for
Ambon was in order to aid and defend the fate of the Islāmic community, which
according to prevalent information at the time amongst the community was that
Muslim families were being oppressed and killed without rights by the
Christians there.

Around 1999/2000 the armed conflict between the ethnic religions also
erupted in Poso, which according to the information circulating at the time was
that the conflict began by the slaughtering of the Muslim community as carried
out by the Christian community. Thus, a program for the dispatch of members
from Al Jamaah al Islāmiyah was organized, and given the name of the “Uhud
Program”, at around the  beginning of 2000 with the purpose of supporting
Islāmic families in Poso by means of awakening within them self defence from
the attacks of the Christians and besides that, to also develop Islāmic education
and allocate Dawāʿin (Islāmic „preachers‟) amongst the Muslim community in
Poso. The „Uhud Program‟ was lead by Mustafa as part of a program for the
territorial establishment of Al Jamaah al Islāmiyah. However, afterwards this
program was stopped around October of 2002.

All the programs for the dispatch of Al Jamaah al Islāmiyah members to
places of conflict were primarily and basically to help and protect those within
the Islāmic community who are understood to be struggling for their rights.
Secondly, it provides for the opportunity to make use of in depth study of
military knowledge, which is individually studied and practiced by instructors
from amongst the members of Al Jamaah al Islāmiyah. All the places of training
would be defended and maintained by operational continuity except for those
places that would be impossible to defend or would be unreasonable to defend
for various other reasons.
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The participants dispatched for training to areas of conflict would spend
time by following the training within the camp rather than following and
pursuing a role within the Jihād or warfare of the people situated there (like the
Afghanis and the people of Mindanao). The time available at the training camp
is very limited and unless it necessitates an increase in strength in order to
defend that place because of pressure from the enemy, then the time spent there
at the training camp should be for training alone. At the very least the
participants for the training would obtain an allotment of “Ribaṭ” meaning to
guard/patrol the picket, for a time span of three or seven days before they
returned home.

For the participants, the seniors and the instructors who indeed have
further time to spend there, then they are those who have an opportunity to be
directly involved in the role of the firing line between the mujahidīn and the
enemy forces (government soldiers).

Military Academy Education

I. Afghanistan

In the interests of a long term strategy and in order to produce quality
candidates for leadership within the organization, Al Jamaah al Islāmiyah
created military education at the beginning of 1993 in Towrkham, Afghanistan.
The educational program mentioned is „Miltary Academy Training and
Education‟ (Pendidikan dan Latihan Akademi Militer – DikLat
AKMIL) program and it was a continuation from previous activities that were
brought into being or striven for by Ustadh Abdul Halim for the NII Jamaah.

Once graduated from the Military Academy, selected AKMIL graduates
are ordered and assigned to broaden their knowledge by supplementing with
amongst others:

 Becoming instructors and teaching staff
 Follow a training course available at a camp run by Arabs, such as:

 Sniper (rifle marksmanship).

 Proficiency with pistols and revolvers.

 Chemical and explosives preparation course.



110

 Reparation of weaponry and ammunition.

 Proficiency in electronic circuitry assemblage.

 Combat tank course (such as T-60, T-59, T-72).

 Infantry training course divided between field training, including
engagement with the enemy, etc.

 Following an intensive program as a Dāʿiya (Islāmic
preacher/spokesperson) at the Arab training camp, or at a Maʿhad owned
by an Arab in the city of Peshawar, Pakistan, such as Maʿhad Salman or
the University of Daʿwah wa‟l Jihād.

 And other courses positioned in Peshawar, Pakistan, as regulated by the
leader of Al Jamaah al Islāmiyah for Afghanistan.

II. Mindanao, Southern Philippines

After military education at Towrkham, Afghanistan it was not possible to
continue there anymore. The brunt of the problem had been taken care of and
Afghanistan was in the hands of the Taliban fighters. Since much of the
equipment had been seized by them, it did not warrant Al Jamaah al Islāmiyah
having a military training place there any longer.

Around October of 1994 a number of instructors from amongst the
members of Al Jamaah al Islāmiyah were dispatched to assist the struggle of the
Moro Nation Fighters in Mindanao, Southern Philippines, that is to offer
military training to them.

A place of training was opened to expedite training activities for the
Moro Nation Fighters. That training site was named Camp Hudaybiyah and it
was located in a mountainous region in the middle of the jungle on the island of
Mindanao. That is, on the border region between the provinces of Lanao and
North Cotabato. Initially Camp Hudaybiyah was opened not because of the
planning and policy of the Markazīyah but rather because those who opened it
had the initiative from members of Al Jamaah al Islāmiyah and obtained
operational training assistance from the Markazīyah. Thus, the activities at
Camp Hudaybiyah became specifically for members of Al Jamaah al Islāmiyah
with the implementation of a military education program planned by the
Markazīyah.
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Around the end of 1998 the education program and Military Academy
training (18 months for each member) was carried out at Camp Hudaybiyah.
The purpose of that training was to create leaders who would continue the
struggle of Al Jamaah al Islāmiyah.

The Military academy was one hundred percent in the hands of Al
Jamaah al Islāmiyah members who themselves alone ran it even though its
learning and teaching process was not as comprehensive as that once possessed
in Afghanistan, however the structure of its administration was almost the same
as the Mujāhidīn Military Academy in Afghanistan. The process of cadet
selection was carried out with an obligatory fulfillment of certain pre
determined qualifications since the previous experience of dispatching students
to the Mujāhidīn Military Academy in Afghanistan had taught not to repeat the
dispatch of students who did not fulfill hoped for pre training requisites and
objectives.

Amongst the prerequisites that must be fulfilled were:

 A member of Al Jamaah al Islāmiyah (for a period of between 1
and 2 years)

 Not yet married (bachelor)

 Aged between 18 and 23 years old

 Physically fit

 No internal sickness

 Level of education, upper secondary school or its equivalent with
minimum results of 70%

 Ability to speak English (minimum passive)

 Prepared to be in the field of battle

 Prepared not to return home if duty requires this

 Prepared to die as a martyr

The time frame for training at the Military Academy in Camp
Hudaybiyah, Cotabato, Mindanao, Southern Philippines, was three semesters,
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that is one and a half years, and could run to two years in order to fulfil its
completion. Afterwards this education program was finalized with a graduation
ceremony (Ceremonial graduation or as known in Afghanistan, Rasmi Gojas).
Graduates of the Al Jamaah al Islāmiyah Military Academy at Camp
Hudaybiyah did not receive extra courses in fields of proficiency because the
available facilities were insufficient. The only benefit acquired by the graduates
of the Al Jamaah al Islāmiyah Military academy at Camp Hudaybiyah was the
acquisition of experience because they continually learned and trained by means
of direct warfare contact. Although the graduates of Al Jamaah al Islāmiyah
Military Academy were still relatively young they had enough military training
and skills to be able to command troops. They were possessed of enough
knowledge, creative thinking, determination, and capability to resolve many
issues.

The graduates of the Military Academy (bachelor, aged between 21 and
24) were given duties such as:

 As instructors at Camp Hudaybiyah and Camp Jabal Quba (a new
training camp started at the beginning of 2001 after Camp Hudaybiyah became
no longer conducive as a training camp)

 As administrators of the activities of Al Jamaah al Islāmiyah in the
Southern Philippines

 Merged together with the Moro Nation Freedom-Fighters within
their operations for the defence of their land

 Returned to Indonesia for duties in Manṭiqi Thānī (II)

 Assigned to help supervise the armouries of the Moro Nation
Freedom-Fighters in Mindanao

 Organize the materialization of the foundations for “Qāʿidah
Amīnah” (Place of safety/security)

 Until now there is still no place that can be called or become
“Qāʿidah Amīnah”. “Qāʿidah Amīnah” means „a secure/safe centre of
administration‟ What is meant is that such a place where all leaders from the
levels of Amir of the Jamaah and his staff could (safely) gather together
(Qāʿidah Markaziy). Furthermore, as a stronghold maintained by the resident
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inhabitants who had already been recruited and augmented with the members of
Al Jamaah al Islāmiyah already resident there.

The fulfillment of a “Qāʿidah Amīnah” region was always  under the
revue and improvement of the members of Al Jamaah al Islāmiyah. It was heard
that the location of a “Qāʿidah Amīnah” was in West Malaysia (Semenajung)
because both the highest leaders of Al Jamaah al Islāmiyah were there, namely
Ustadh Abdul Halim and Ustadh Abdus Somad. Likewise also it was proposed
by one of the leaders that the “Qāʿidah Amīnah” be located in the region
controlled by the Moro nation Freedom-Fighters in Mindanao, but that proposal
was not formulated A great majority of the members and senior staff desired
that “Qāʿidah Amīnah” be located in Indonesia, since the majority of the
members of Al Jamaah al Islāmiyah were present there, namely in Manṭiqi
Thānī (II), in mutual accord with the strategic function of the Manṭiqi Thānī
(II), that is the Region of Principal Production.
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CHAPTER 5

Journey to Mindanao

The first time I heard of the struggle in the Nation of Moro was when I
came across it it in a local Malaysian newspaper in the 80‟s whilst I was still
attending middle school in Malaysia. However, news about the struggle in the
Nation of Moro was not as popular as news about the struggle of the Mujāhidīn
in Afghanistan. So much so, that it didn‟t really „pull my heartstrings‟, whereas
news about Afghanistan and the conflict taking place there at that time really
dominated all the news.

When I was located in Pakistan/Afghanistan then I better understood the
genesis of the Moro Nation‟s struggle from Arab magazines that bore narratives
concerning the struggle of the Islāmic community on the Philippine island of
Mindanao. This was further added to by fighters from the Nation of Moro who
ubdertook Jihād in Afghanistan and who related what was happening there and
what it was they were fighting for in their own land.

What I understood concerning the narrations of the commencement of the
struggles of the Nation of Moro, is that it had its beginnings during the course of
the Spanish colonisation in the 16th century and continued its resistance against
the Americans in the 18th century. However, its peak critical period of upheaval
was under the government of Ferdinand Marcos during his presidency of the
Republic of the Philippines. He enforced his policy by proclaiming „Martial
Law‟ as a result of a civil war, namely the conflict between the Muslims and the
non Muslims in the Southern Philippines in September of 1972. That war
upheld a scorched earth policy for the Muslim villages as well as the seizure of
the wealth and lands of the Muslims in the Southern Philippines.

In order to secure and look after the destiny of the Muslims, who are
oppressed and who have had feelings of distrust arise as well as the insecurity
that exists beneath the (rule of) government of the Republic of the Philippines,
the Islāmic community in the Southern Philippines rose to demand their rights
and their freedom, and to separate from the government of the Republic of the
Philippines. Backing from outside the Philippines (international) was given the
highest priority and precedence as the first step in the stratagem of the Moro
Nation Fighters, instead of hastily endeavouring to build a nation that separates
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itself from the Republic of the Philippines. Such an approach was carried out by
the nation of Malaysia, which from approximately 1969 until 1975 first gave
support to help defend the destiny of the Islāmic community in the Southern
Philippines. Afterwards, following on from that, around 1972, was backing
from the nation of Libya, which was carried out by Muslim students who
received overseas Islamic education.

From its beginnings, the struggle of the Moro Nation was under (the
direction of) one organisation, namely the Moro National Liberation Front
(MNLF) under the leadership of Professor Nur Misuari. However, later on
around 1984, it split and a new organisation was formed from the MNLF,
namely the Moro Islāmic Liberation Front (MILF) under the leadership of
Ustadh Salamat Hashim. The majority (of its members) were from the
Maguindanaon, Maranao, and Iranon ethnicities of the Nation of Moro. Still
later on, there was another split from the MNLF resulting in the formation of
another new group, namely the Abu Sayyaf Group (ASG) whose members were
from the Nation of Moro from the Taosug and Yakan (Basilan) ethnicities under
the leadership of Ustadh Abdur Rozak Janjalani. After a number of years the
struggle of the Moro Nation Fighters had succeeded in a number of endeavours
and gained agreements with the government of the Republic of the Philippines
that sought to resolve their issues.

According to the history narrated to me, the Islāmic community in the
Southern Philippines was in the past lead by a Sulu (Sulu Sea region) Sultan
Empire Government, which was composed and made up from the islands of
Mindanao, Tawi-Tawi, Palawan, Sangihe, and Sabah. Because the era of
colonisation was carried out by various powerful nations like Spain, America,
England, and Japan, the Sulu Sultan Empire was divided up and amongst those
that received the divided parts were Malaysia, namely Sabah; Indonesia, who
received the Sangihe islands; and the Philippines, who received the islands of
Mindanao, Tawi-Tawi, and Palawan.

Furthermore, according to the history understood by me, was that Sabah
became a part of Malaysia as the result of an „unlimited agreement‟ reached
between the Sultan of the Sulu Sultan Empire and the English government who
colonised Malaysia. According to the language of the Taosug ethnicity of Moro,
the origin of the name Sandakan (the name of a city in Sabah, East Malaysia)
arose because that land was „a pawned item‟. Sandak in the Suluk language
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(Taosug) means „pawned‟, and Sandakan means „something that has been
pawned‟.

Preparations to go to the Southern Philippines

To my knowledge, the connection held between Al Jamaah Al Islāmiyah
and the Moro Nation Fighters has been one of close involvement since around
1985 in Pakistan and Afganistan. When Ustadh Zulkarnain was in a capacity of
leadership within the people of the NII (before becoming Al Jamaah Al
Islāmiyah) in Pakistan, he carried out and cooperated in study and teaching at
the Afghanistan Mujāhidīn Military Academy in Sadda. This relationship
continued until he undertook Jihād together with the Mujāhidīn of the Moro
Nation in Afghanistan. Moreover, the members of NII (later to become Al
Jamaah Al Islāmiyah) acknowledged their origins as the Philippines, or
acknowledged themselves by the name Mujāhidīn of the Philippines to the
Afghanis and Arabs in Afghanistan, except to a number of Arab leaders like
Ustadh Abdullah Azzam, Abu Burhan, and Umar Abdurrahman who knew their
true origins, namely Indonesia. The only exception from amongst the leaders of
the Afghani Mujāhidīn Tanẓīms was Ustadh Abdur Rabbir Rasul Sayyaf who
knew their true origins.

Besides them, all understood that the people of NII were from the
Philippines. What the purpose was for hiding beneath the name of the Muslims
of the Philippines, was not known for certain, and why the leaders of the Moro
Nation Fighters allowed the people from NII to use their name also is unknown,
since that matter was a concern of the highest level of leadership.

The initial instruction to depart for the Southern Philippines was at the
orders of Ustadh Abdul Halim via the agency of Ustadh Zulkarnain and the one
who further conveyed that order to myself was Ustadh Mustaqim (alias
Muzayyin) for the purposes of departing for the Southern Philippines in order to
train the Moro Nation Fighters and assist with the struggle of the Moro fighters
Jihād. I accepted that duty because the one who ordered me to do so was Ustadh
Mustaqim, who was a graduate leader one time to Afghanistan in Manṭiqi Ula
(I), and I believed whatever it was he informed me of, namely that this was an
order from Ustadh Abdul Halim.

Verbal orders sufficed for members of Al Jamaah Al Islāmiyyah and they
did not require any further proof, because all involve ment was based upon a
culture of the highest belief. With feelings of contentment I accepted the duty to
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increase my experiences within a new field of Jihād, since the geography of the
Philippines was different to that of Afghanistan. I was also happy to be able to
help the Islāmic Nation of Moro, which according to the news was being
oppressed and their rights were being seized.

At that time I was in Johor Bahru, Malaysia, and I was informed that I
would be departing at a later date, around September or October of 1994,
together with a number of other people lead by Mustafa. According to Ustadh
Mustaqim, I must learn four spoken languages in order to travel to Cotabato, the
location of the Bangsa Moro fighters on the island of Mindanao, the Southern
Philippines, via:

 Sandakan, Sabah to the islands of Tawi-Tawi (Bongao) using the
Bajjao language.

 The islands of Tawi-Tawi to Zamboanga using the Suluk language
(Taosug).

 Zamboanga to Cotabato using the Tagalog language.
 Cotabato to the location of the Moro Nation Fighters using the

Maguindanaon language.

Travel to Camp Hudaybiyah

Within a week, I was studying the four spoken languages from members
of Al Jamaah Al Islāmiyah who had at one time lived in Mindanao, the
Southern Philippines, together with the Moro Nation. (What I was to learn)
would be enough for use on my trip to the Philippines. Around 1991, before the
formation of the Al Jamaah Al Islāmiyah organisation, there had been around 5
Indonesians sent from Jamaah Negara Islām Indonesia (NII), the group lead by
of Ajengan Masduki, who had lived together with the Moro Nation, namely,
Hambali, Fahim, Nasrullah, Shamsudin, and Akram. However, their existence
there was not to train others but only to increase their life experience.

Later on, after the Infisol (Infiṣāl - separation/withdrawal) at the
beginning of 1993 between Ustadh Abdul Halim and the leadership of the NII
Jamaah, three of the five people - Hambali, Fahim, and Nasrullah - in the
Southern Philippines returned home to Indonesia, namely those who sided with
Ustadh Abdul Halim,. The person who taught me those four necessary
languages was Nasrullah, who possessed fluency and experience in those
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languages, and at the same time gave directions and supplies necessary for later
on.

Training the Moro Nation Fighters

After preparations for departure to the Southern Philippines were ready,
around September or October of 1994, Ustadh Mustaqim (alias Muzayyin) gave
instructions for setting out to Sandakan, Sabah, Malaysia, and met with Mustafa
(alias Abu Tolut). Via MAS (Malaysian Airlines System) I departed from Senai
Airport, Johor Bahru, heading for the City Airport at Kota Kinabalu, Sabah, and
from there by express bus heading for Sandakan, Sabah.

At Sandakan, Sabah, Mustafa, together with other members of Al Jamaah
Al Islāmiyah, were awaiting my arrival. They were Nasrullah, Qotadah,
Ukasyah, and Husain10, all of whom were Indonesian. According to Mustafa, all
six of us, that is, the six members of JI, would depart for Cotabato, Mindanao,
Southern Philippines, for the purpose of training the Moro Nation Fighters who
it was said awaited our arrival.

To begin with, all would depart making use of an „illegal‟ trail via the
islands of Tawi-Tawi with the help of Nasrullah in the capacity as guide, since
he had experience of using this „illegal‟ trail and had lived together with the
Moro Nation Fighters. However, after a night of deliberation about the methods
of departure, Mustafa made the decision to divide the party into two groups.
Mustafa and Nasrullah would depart legally, making use of passports to the
Southern Philippines, via a flight from the City Airport, Kota Kinabalu, Sabah,
heading for Manila, the capital city of the Philippines, and from there by aircraft
to the city of Cotabato, Mindanao, Southern Philippines. Meanwhile I, Qotadah,
Ukasyah, and Husain would depart via the islands of Tawi-Tawi using the
„illegal‟ trail. The plan was changed because Mustafa stated that he must board
an aircraft in order to be able to return to Indonesia without any hitches and, if it
was necessary to extend (his stay), then he would ask for the help of the Moro
Nation Fighters to extend his arrival visa later on.

The „illegal‟ trail for the four was by making use of a traditional trading
boat legally owned by a family on the Tawi-Tawi islands who usually
transported trading items from Sabah, Malaysia to Bongao on the Tawi-Tawi
islands. Nasrullah, who was the one with experience of the „illegal‟ trail and

10 (Translator – Husain, I believe, is Abdur Rahman Ayub, the twin brother of Abdur Rahim Ayub, the one time
Amir of JI in Australia.)
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fluent in the local languages, should have been the guide for our group in order
to pass via the „illegal‟ sea route, but he ended up accompanying the person
who went by aircraft (Mustafa), a decision that had been made by the leaders
and (by virtue of that fact) had to be accepted. During the course of our journey
we all claimed to be Filipino workers who were returning home to their native
villages, and I was the spokesperson for the length of the trip because I had
learnt the four languages necessary to be spoken throughout the course of the
journey. It felt rather difficult because we were not assisted by Nasrullah (the
guide) as had been planned. However, we were happy that we had received the
task of helping the Moro Nation Fighters and that removed all feelings of
difficulty.

From Bongao on the Tawi-Tawi islands, we departed for Zamboanga on
an overnight „island hopper‟ passenger ferry used domestically within the
Philippines. Likewise also, after disembarking at the city of Zamboanga, we
continued by searching for tickets on another ferry to travel to the city of
Cotabato, a night‟s journey by sea. Upon arrival at the port city of Cotabato,
Mustafa and Nasrullah were waiting to meet us.

From the city of Cotabato we, all six of us, departed for Parang using a
public transport vehicle, known as „Jeepney‟ to the Filipinos, for a journey of
about three hours. From Parang to a settlement by the name of Langkung,
another „Jeepney‟ was used and this lasted for about one and a half hours. Then
from Langkung we walked for about three hours until we reached a settlement
of the Moro Nation Fighters.

Upon our arrival at the Moro Nation Fighters settlement, located in the
middle of the jungle at Barera, close to the island of Mindanao‟s mountain
range, we were immediately placed in a „Guest House‟, or as people who lived
there said „Green House‟, so that we could rest for the night before we met with
the leader of the Moro Nation Fighters the following day.

After having the opportunity to meet with the leader of the Moro Nation
Fighters, Mustafa, in his capacity as leader of our group, conveyed the purpose
of the arrival of our group which had been sent to train the Moro Nation
Fighters. It turned out that the Moro Nation Fighters had not yet selected nor
prepared their troops for training, and because of that, enough time was needed
in order to notify and assemble troops suitable for training selection. This news
disappointed Mustafa, since his information from Ustadh Zulkarnain before
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departing for the Southern Philippines was that people for training were already
waiting and as soon as an instruction team arrived, they could immediately
begin.

After the meeting, we straightaway began discussing this situation. The
decision reached by Mustafa was that he, together with Nasrullah, would return
to Indonesia by means of an airline because he worried that his 21-day entry
visa could not be extended. I was thinking why he didn‟t just throw the passport
away; as wasn‟t the original purpose to train and not to stroll around boarding
aircraft? Surely, the activity of training required some time and not just a few
days only. However, because I was only a regular member (of the group) and
Mustafa was the person making the decisions, I had no choice but to accept.
Mustafa‟s decision aroused dissatisfaction from Husain and Ukasyah, wherein
Husain also wanted to return home in the event that Mustafa and Nasrullah
returned home. Husain returned home by the same route used for our journey in,
that is via the Tawi-Tawi islands. Ukasyah remained in Mindanao only for a
month after which he returned home via the „illegal‟ trail of the Tawi-Tawi
islands.

That left me and Qotadah who were still thankful to be in the land of the
Moro Nation, that had been our desire for some time, wanting to help the
Islāmic community, which according to the news, was dispersed throughout the
islands of Mindanao. Mustafa indicated that I would be the leader of the two of
us (myself and Qotadah) and he (Mustafa) only left us with verbal advice, that
in order for us to survive in such environs we must maintain the lifestyle
practiced by Hambali and Nasrullah when they lived here before. Alhamdulillah
(All Praise is for Allāh [alone]), with the provision of that instruction we were
able to train those people chosen from the Moro Nation Fighters by means of
the material supplied (to us) by the Moro Nation Fighters. Qotadah later
introduced himself to the Moro Nation Fighters as Baasyir and from that time
onwards he was most well known by the name Baasyir amongst the Moro
Nation Fighters.

The relationship between Al Jamaah Al Islāmiyah and the Moro Nation
Fighters was brought into being on the basis of trust, with no written
documentation, so much so that the emergence of mutual exchange visits and
use of facilities took place. The assets that were interchanged with the Moro
Nation Fighters were knowledge and military training of the members of the
Moro Nation Fighters.
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Within the first month of arrival, a month long program of concise
training  in two waves had been initiated for members of the Moro Nation
Fighters. Each one of the waves numbered 20 people, but the location of the
training camp was in the middle of a settlement sympathetic to the Moro Nation
Fighters, eventuating in disturbance for the residents. Also, the presence of the
settlements residents, who witnessed the training, disturbed the fluency of the
teaching/learning process. Thus after consideration of the effectiveness of the
teaching/learning process I proposed to the leaders of the Moro Nation Fighters
that there be a relocation (for the training).

Opening the Training Camp Hudaybiyah

The pioneering work for a location for the training of the Moro Nation
Fighters was made without any planning or orders from Al Jamaah Al Islāmiyah
or from Mustafa the leader of the team. This was because the despatch of
personnel (instructors) was for the purpose of training only and not for the
establishment of a training camp as such. Since I and Baasyir were in the
middle of the jungle, far removed from the city and without any means of direct
contact (further instructions) should we have had difficulties, we made our own
decisions based upon the premise left to us by Mustafa, namely “we must
maintain survival”. In other words, we must practice jungle survival.

It was my view that a training camp was appropriate as one facility that
must be readied for training so I upheld the decision that whatever I put into
effect did not violate the mission for the training of the Moro Nation Fighters
and in fact I deemed the opening of a new training camp as a not too
unimportant part of the military training. I understood that a training camp did
not have to be complete with facilities, but it was how it was formed to function
as a training camp (that mattered). Conceivably the Moro Nation Fighters had
not prepared a place before the arrival of a team of instructors (from Al Jamaah
Al Islāmiyah) because they did not understand the nature and character of a
training camp required by the instructors.

Around December of 1994, capitalising upon the knowledge that myself
and Baasyir had, we asked permission of the Moro Nation Fighters leaders to
survey the surrounding jungle in their possession. With the accompaniment of a
guide, all three of us climbed mountains and traversed into the jungle in search
of a location that met the appropriate qualifications and demands (for a training
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camp). Even with the help of a guide it was still possible to get lost in this
jungle. Amongst the required qualifications were:

 Close to a stream with plenty of water and ease of obtainability.
 Located in a high, cold place, so that stamina was more readily tested.
 Must be relatively level or the possibility to level it by hand existed.
 Far from inhabitants and markets.
 Far from public access.
 Accessible to wireless signal communications (Walky Talky) by the

Moro Nation Fighters.

Eventually a location in the middle of the jungle was chosen to be the
training camp. That particular location was approximately 950 metres elevation
above sea level and in an area of jungle on the borders between the provinces of
Lanao, Maguindanaon province, and the province of North Cotabato. It was
close to a source of cold water, which rapidly poured forth from a gap in some
large rocks, and was close to some 30 metre high waterfalls.

The geographical formation of the camp area would be physically
challenging for those students who followed training at Camp Hudaybiyah. The
walking distance climbed to that area of the jungle (Camp Hudaybiyah) from
the nearest family house of the Moro Nation Fighters settlement was about one
and a half hours (1½ to 2 hours) normal pace, and the clothing of the people
who arrived at Camp Hudaybiyah was wet after much sweating.

The jungle area was opened and cleared by students who were members
of the Moro Nation Fighters and who had already prepared to train and work. I
inspired the work to chop down the surrounding jungle (for Camp Hudaybiyah)
because that place would be used for a long period of time. The hours of work
were two times a day, that is early in the day after exercises and in the afternoon
after the Asr prayer time. Equipped with axes and machetes, little by little the
camp area was cleared. As this training camp was not formed by means of
planning from Al Jamaah Al Islāmiyah, food supplies consisted only of the rice
provided by the Moro Nation Fighters rationed to twice a day. Every 3 days the
students who trained took a break to fetch logistical supplies of rice and that
activity in itself became a form of training as they went up and down the
mountain. Likewise also, the activity of cleaning and clearing the jungle was
considered physical and mental training.
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Baasyir and I agreed that the training camp would be given the name
Camp Hudaybiyah, and we were both of the conviction that we had the
authority to give it a name as it was us that had opened it. Hudaybiyah was the
name of a specific agreement (reached), at the time of the Prophet Muḥammad
, as well as a battle. This was in accordance with the struggle of the Moro
Nation Fighters who always made bonds for a peace plan with the government
of the Republic of the Philippines.

Mustafa (Abu Tolut) did not know who had first given the camp its name
since he had returned home to Indonesia and had never trained members of the
Moro Nation Fighters. Furthermore, at the time of our first arrival there it had
never been the plan to open a training camp because as was not the initial
mission to do so. The mission delivered by Mustafa at the start of the
instructor‟s departure at the end of 1994 together with myself was to train the
Moro Nation Fighters but that mission failed to be carried out by Mustafa
(himself).

I was lead to understand by the highest leaders of the Moro Nation
Fighters, that that area was (available) for anyone who had opened (cleared)
new land that had not already been opened by someone else. Thus that land
became that persons possession, in other words myself and Baasyir understood
that Camp Hudaybiyah, thus opened by us, was owned (in the possession of) by
Al Jamaah Al Islāmiyyah since we were members of Al Jamaah Al Islāmiyah
and our arrival to Mindanao was an assignment from the Al Jamaah Al
Islāmiyah organisation. Even more so, at the time of the attendance of Ustadh
Zulkarnain from the Al Jamaah Al Islāmiyah Markaziyah (central authority), he
advocated finances for (the construction of) two barracks on behalf of Camp
Hudaybiyah when he arrived to visit and saw the development of our training
together with the Moro Nation Fighters. Likewise also, the Moro Nation
Fighters never pried or questioned the ownership of Camp Hudaybiyah and they
always respected the boundaries of Hudaybiyah‟s borders, which possessed
rules for those guests who came there.

The training activities for the members of the Moro Nation Fighters at
Camp Hudaybiyah began from around mid December of 1994 with the number
of students at around 60 people. Later on this continued until about mid 1996 or
mid 1997 with each group numbering around 40-60 people for a period of two
months. A period of non training of between two weeks to a month ensued
whilst awaiting the arrival of the new members of the Moro Nation Fighters for
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training. The language used for training and teaching was English and Arabic,
which afterwards was translated to the members of the Moro Nation Fighters,
who were learning, because many of them did not understand English or Arabic.

However, as a result of living together with students from the Moro
Nation Fighters, little by little I learnt the local language (Maguindanaon) and
the national language (Tagalog) to the point of fluency. With the result that, for
the ensuing groups of students, guidelines and communications with the
students was by means of the local language, although during the classes
English and Arabic were still used principally in writing. This was translated by
one student who had the capacity for those languages so that there was no
misunderstanding in the application and receipt of the teaching.

The members of the Moro Nation Fighters who trained at Camp
Hudaybiyah called themselves, those who undertook the training program at the
camp, „Elite Forces‟. That name was because not all members of the Moro
Nation Fighters were able to follow the training at Camp Hudaybiyah, because
they were the very first to be selected to go to Camp Hudaybiyah. Additional
instructors for teaching them were foreigners (Indonesians) who had graduated
from the Afghanistan Mujāhidīn Military Academy. Strong regulations were
subjected upon the Moro Nation Fighters who trained at Camp Hudaybiyah
with the result that some of the participants „dropped out‟ because of a lack of
discipline and contravention of those regulations at Camp Hudaybiyah.

Round mid 1995, Ustadh Zulkarnain arrived to witness the development
of the activities that Baasyir and myself, together with the Moro Nation Fighters
and their followers had achieved. Afterwards, I complained of a lack of teaching
staff. He began despatching members of Al Jamaah Al Islāmiyah, tasked as
extra instructors, to assist in the learning/teaching activities (training) of the
Moro Nation Fighters at Camp Hudaybiyah. Amongst those who were
periodically despatched by Ustadh Zulkarnain from mid 1995 till the end of
1996 were:

 Amin, the name for Mubarak, who arrived around mid 1995,
 Hanif, the name for Ilyas, who arrived around mid 1995,
 Abdullah, the name for Sawad, who arrived around mid 1995,
 Umar, the name for Abu Syekh, who arrived around mid 1995,
 Syuja, who arrived around mid 1995,
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 Ubadah, the name for Abdur Rozak, who arrived around the beginning of
1996,

 Abu Saad, the name for Faturrahman Al Ghozi, who arrived around the
end of 1996.


Faturrahman Al Ghozi came to Mindanao for the first time at the end of

1996, via Manado to the islands of Sangihe. At the command of Ustadh
Zulkarnain, I (met with and) picked up Faturrahman Al Ghozi by means of a
„pumpboat‟, as  defined by the Filipinos from General Santos city,  illegally
crossing the Sulawesi Sea in the direction of the Sangihe islands. That
„pumpboat‟ could only accommodate 4 to 5 people and its journey took about a
night (around 20 hours) in order to arrive at the islands of Sangihe. Faturrahman
Al Ghozi was accompanied by Usaid (now deceased), who was also known by
the name Zainal, from Manado to the Sangihe islands (Northern Celebes), in
order to meet me.

Around the end of 1996, I was ordered by Ustadh Zulkarnain to return
home to Malaysia and I was replaced as the leader of Camp Hudaybiyah by
Baasyir who would continue training the members of the Moro Nation Fighters.
According to Ustadh Zulkarnain, when I met with him in Malaysia, my duties in
Mindanao with the Moro Nation Fighters were finished. That decision was
given to me and thereby offered me the opportunity to conclude my
bachelorhood. In April of 1997 I married in Sandakan, Sabah, Malaysia.

Those members of Al Jamaah Al Islāmiyah who at one time held the
position as head of Camp Hudaybiyah after I returned home were:

 Baasyir end of 1996 – mid 1997
 Hanif (Ilyas) mid 1997 – beginning of 1998
 Umar (Abu Syekh) mid 1998 – end of 1998
 Muslih Ahmad (Mustaqim/Muzayyin) end of 1998 – mid 1999

[Semester I, Force I Military Academy]
 Faris (Mukhlas alias Ali Ghufron) mid 1999 – end of 1999

[Semester II, Force I Military Academy]
 Abu Tolut end of 1999 – mid 2000

[Semester III, Force I Military Academy]
 Abu Irsyad (Nuaim) mid 2000 – end of 2001
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The leaders of Camp Jabal Quba were:

 Hudzaifah beginning of 2002 – end of 2002
[Semesters II and III,Force II Military Academy]

 Muadz beginning of 2003 – (no news after that)
[Semester I-II-III, Force III Military Academy]

Between approximately the end of 1996 and 1997 (no longer tasked at
Camp Hudaybiyah), I learnt that members of Al Jamaah Al Islāmiyah from
Manṭiqi I had begun being sent for training at Camp Hudaybiyah and to perform
Jihād by assisting the Moro Nation Fighters. However, the number of members
of Al Jamaah Al Islāmiyah sent was only around 3-6 people in each force for a
very short training time span of around two weeks to a month. Imam Samudra
also once went to Camp Hudaybiyah for a week around the end of 1997,
coincidentally I was the one who directed his way there at the request of
Hambali. From Sandakan, Sabah, Malaysia, Imam Samudra departed to the
Philippines in an official capacity using a passport. Whereas Amran, Muslim,
Ali Fauzi, Noordin M. Top, and Azahari were also amongst the members of Al
Jamaah Al Islāmiyah, Manṭiqi Ula (I), who were despatched by Hambali to
Camp Hudaybiyah in order to receive a brief course of military training at the
end of 1997. They were trained by Abu Saad, who is also known as
Faturrahman Al Ghozi (deceased).

Around 1997, the Moro Nation Fighters at Barera, Cotabato, received
Arab guests numbering around 15 people lead by Umar Al Faruq. Their purpose
was to assist and at the same time open a place of training for Arabs. The Moro
Nation Fighters requested the help of instructors from Camp Hudaybiyah to
train those Arabs. Faturrahman Al Ghozi was the person tasked by the staff of
Camp Hudaybiyah to train those Arabs at an area named Camp Vietnam (a
former training place of the Moro Nation Fighters), which was close to Camp
Hudaybiyah, around 30 minutes walking time away. However, the training
camp of the Arabs (Camp Vietnam) only lasted for around 2 to 3 months as the
Arabs were disappointed with the method of struggle (adopted by) the Moro
Nation Fighters, which they opined (the Moro Nation Fighters) liked to
negotiate with the Filipino government. They came to the Philippines with the
hope of finding an atmosphere like Afghanistan that always involved battle.

Camp Hudaybiyah Military Academy
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By mid 1997 the teaching/learning activities at Camp Hudaybiyah
declined due to a structural change within the body of the Al Jamaah Al
Islāmiyah organisation, that is with the formation of an new Manṭiqi (Manṭiqi
III), as the result of a (consultative) decision (reached) by the Markaziyah
(central authority).

After the formation of a leadership for Manṭiqi III in mid 1997, which
was headed by Mustafa, there was then a new structure for the training activities
at Camp Hudaybiyah, namely no more training the members of the Moro
Nation Fighters. That policy was decided by the leader(ship) of Manṭiqi III in
1998 because there were plans for a new program from the Markaziyah of Al
Jamaah Al Islāmiyah, that is the Military Training and Education Academy
(Diklat Akademi Militer) program that would last for 3 semesters; and the
Military Foundation Course (Kursus Asas Kemiliteran), a military training
program(s) that would occur over brief periods of time for 2 weeks, 1 month, 2
months, 4 months, and 6 months. This Military Foundation Course was once
given the name “Takhasus” at the end of 1998 when Ustadh Mustaqim (using
the name Ustadh Muslih Ahmad) occupied the office of leader of Camp
Hudaybiyah. Later on the name was changed to “Tajnid „Am” in mid 1999
when Ustadh Mukhlas (using the name Ustadh Faris) was the leader of Camp
Hudaybiyah. Finally the name was changed to “DAA”, that is “Daurah
Asasiyah Askariyah”, which means Military Foundation Course. This term
began at the end of 1999 when Mustafa, using the name Hafid Ibrahim, was
leader of Camp Hudaybiyah as well as the leader of Manṭiqi III.

Camp Hudaybiyah changed with the increase in its functions, with that
training camp becoming busier with the various kinds of groups‟ training and
activities. However, the principal program that became the pillar and focus of
education was the Military Training and Education Academy, wherein the
erection of barracks increased, facilities for learning/reaching were staged, and
the formation of the land (landscaping) was perfected resulting in the
materialisation of a Military Academy atmosphere. (This eventuated so much so
that) the entrance gateway to Camp Hudaybiyah bore the inscription “Military
Academy of Al Jamaah Al Islāmiyah” and beneath that in Arabic was (the
meaning) “Kuliah Harbiyah Al Jamaah Al Islāmiyah”. Kuliah Harbiyah means
Military Academy and was the term used by the Arabs when they referred to the
Afghanistan Mujāhidīn Military Academy at Sadda. Within reports, it was often
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referred to as KHD-1, which means Kuliah Harbiyah Daurah – 1 (Military
Academy First Troop).

Likewise also the system of administration at Camp Hudaybiyah was
regulated and formed in such a way as to replicate the administrative system
utilised at the Afghanistan Mujāhidīn Military Academy in Sadda. (This was the
case) whether it be 24 hour daily programs, administration, discipline,
education, teaching materials, and uniforms. The complete uniform worn was
the uniform possessed by ABRI (Angkatan Bersenjata Republik Indonesia –
Republic of Indonesia Armed Forces) bought in Indonesia or in General Santos,
the Philippines, „Made in indonesia‟, from berets to military boots.

Various teaching/learning facilities were allocated at Camp Hudaybiyah
after the carrying out of the implementation of the Al Jamaah Al Islāmiyah
Military Training and Education Academy, such as a generator to provide
illumination at night and the provision of electricity for electrical items like
computers, television, video players, tape players, communications, and other
electrical items necessary for training activities. Construction materials were
also complete at Camp Hudaybiyah such as chain saws and craftsmanship
items.

The participants at the Al Jamaah Al Islāmiyah Military Training and
Education Academy were also known as KHD‟s (Kuliah Harbiyah Daurah –
Military Academy Troop) at Camp Hudaybiyah and who chronologically were
numbered as follows: (the printed name was the name used at Camp
Hudaybiyah, and not their real name).

KHD-I (began end of 1998) numbered 17 people, who were:

1. Zulkifli, known also by the name Dony Afrasio. Detained in Malaysia
under the ISA (Internal Security Act).

2. Hudzaifah, using the name Ibrahim Ali when he was detained in Malaysia
under the ISA.

3. Abu Ubaidah, also known by the name Taufik Rifki. Detained in the
Philippines, and unknown as to the case.

4. Mustaqim, also known by the name Kamaruddin. Arrested by PolRI
around the end of June 2004.

5. Abdurrahman, also known by the name Yudi Lukito. Arrseted by PolRI
around April of 2003 on charges of weapons possession.

6. Zaid, also known by the name Astha.
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7. Said – deceased.
8. Ibnu Sirim – deceased.
9. Usman.
10.Muadz.
11.Anwar Rozaly.
12.Hamzah.
13.Ibrahim Ali.
14.Mustafa.
15.Sulaiman.
16.Tolhah.
17.Zubair.

KHD – II (began beginning of 2000) numbered 21 people, who were:

1. Aqil, also known by the name Rohmat. Arrested in the Philippines around
March of 2005 because of suspected involvement in a bombing in the
Philippines.

2. Soifiy, also known by the name Siswanto. Arrested by PolRI around July
of 2003 on charges of possessing weapons and explosive (making)
materials.

3. Amir, also known by the name Yusuf. Arrested by PolRI around July of
2003 on charges of possessing weapons and explosive (making)
materials.

4. Mukhriz (deceased), also known by the name Arsyadana. Died in
Tacurung, Mindanao, the Philippines, because of a bomb accident whilst
carrying a bomb in his rucksack at the time he was on board a motor
cycle.

5. Mus‟ab (deceased). Died in Mindanao, the Philippines, because of an
accident with a rocket whilst training at Camp Jabal Quba.

6. Ukasyah (deceased). Died in Mindanao, the Philippines, because of an
accident with a rocket whilst training at Camp Jabal Quba.

7. Khollad.
8. Mudjazir.
9. Abu Salamah.
10.Kaisan.
11.Zakwan.
12.Dhomroh.
13.Waqid.
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14.Tsaqof.
15.Abu Hubairoh.
16.Abu Aiman.
17.Ibnu Gholib.
18.Kholid.
19.Ibnu Jahsin.
20.Ibnu Syuroqoh.
21.Bilal.

KHD – III (began beginning of 2002) numbered 20 people, who were:

1. Anas.
2. Amru.
3. Harun.
4. Husain.
5. Jaafar.
6. Kholil.
7. Sholih.
8. Saad.
9. Mutsanna.
10.Mughirah.
11.Miqdad.
12.Qotadah.
13.Ghozqan.
14.Zuhair.
15.Ziyad.
16.Yazid.
17.Ahmad.
18.Umair.

The participants in the Al Jamaah Al Islāmiyah Military Short Course at
Camp Hudaybiyah were also known by the term DAA (Daurah Asasiyah
Askariyah – Military Foundation Course) and were divided into a number of
groups as follows: DAA Yarmuk, the name for the training group sent by
Manṭiqi II. The DAA Yarmuk I program has been extant since the beginning of
1999 and was further continued up to DAA Yarmuk IV. Each troop numbered
around 15 to 20 people. Amongst those who followed DAA Yarmuk are the
following:
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DAA Yarmuk I: 13 people, educated for 4 months beginning on the 26th March
1999 till the 22nd July 1999 (9th Dhul Hijjah 1419 – 9th Rabia II 1420).

1. Abbas Ismail.
2. Abdul Hamid.
3. Abu Bakar.
4. Auf.
5. Hanifah.
6. Jaafar Sidiq.
7. Kaab.
8. Kholid.
9. Masud, also known by the name Tohir. Arrested at the end of 2003 in

relation to involvement in the J. W. Marriot Hotel bombing in Jakarta on
the 5th August 2003.

10.Mutsanna.
11.Sofwan.
12.Suhaib.
13.Umar, also known by the name Bambang Tutuko.

DAA Yarmuk II: 22 people, educated for 4 months beginning on the 5th

November 1999 till the 28th February 2000 (27th Rajab 1420 – 24th Dhul Qi‟dah
1420).

1. Abbas.
2. Sulaim.
3. Uneis.
4. Subai‟, also known by the name Herlambang. Arrested by PolRI at the

end of 2002 in relation to concealing the Bali Bombers.
5. Yazid.
6. „Ilyas, also known by the name M. Saifuddin. Arrested at the beginning

of 2004 in Pakistan and later brought to justice in Indonesia.
7. Malik, also known by the name Ahmad Budi Wiburo. Arrested by PolRI

at the end of 2002 in relation to concealing the Bali Bombers.
8. Sinan, also known by the name Makmuri. Arrested by PolRI at the end of

2002 in relation to concealing the Bali Bombers.
9. Hanzolah.
10.Khoitsamah.
11.Qois, also known by the name Dahlan.
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12.Aus.
13.Utbah.
14.Habib.
15.Ubaid, also known by the name Lutfi Haidaroh. Arrested by PolRI

around July of 2004 under the suspicion of concealing the perpetrators of
the J. W. Marriot Hotel bombing in Jakarta, namely Noordin M. Top and
Azahari.

16.Ubadah.
17.Naufal.
18.Nu‟man.
19.Tsa‟labah, also known by the name Yasir. Arrested by PolRI at the end of

2003 and sentenced for falsifying documents.
20.„Atik.
21.Abdullah.
22.Anas.

DAA Yarmuk III-IV, amongst whom were:

1. Thoriq, also known by the name Lulu‟. Arrseted by PolRI around July of
2003 on charges of possessing weapons and explosive (making)
materials.

2. Suyatno. Arrested by PolRI around Juy of 2003 on charges of possessing
weapons and explosive (making) materials.

3. Dr. Abu Baasyir, also known by the name Dr. Agus.
4. Dr. Imarah.
5. Ikhwanuddin (deceased). Died from suicide at the time of his arrest after

being held by PolRI around July of 2003 in Jakarta.

DAA Hithin, the name given to a training group sent by Manṭiqi I.

Hithin I: 10 people, educated for 2 months beginning on the 18th February 1999
till the 12th of April 1999 (3rd Dhul Qi‟dah 1419 – 4th Muharram 1419).

1. Abu Buraidah.
2. Abu „Ilyas.
3. Abu Jandal.
4. Amru.
5. Ashim.
6. Khabbab.
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7. Khiras.
8. Miqdad.
9. Mughiroh.
10.Yasir.

Hithin II: 5 people, educated for 2 months beginning on the 20th of April 1999
till the 13th of June 1999 (4th Muharram 1419 – 29th Safar 1420).

1. Amir.
2. Harits.
3. Rofi.
4. Salim.
5. Suhail.

Hithin III and IV: educated for around 1½ months beginning on the 12th June
1999 till the 22nd of July 1999 (28th Safar 1420 – 9th Rabia II 1420).

1. Abu Ayub.
2. Hatib.
3. Khallad.
4. MuBaasyir.
5. Tamim.
6. Ubaid.
7. Unais.

Hithin V: 8 people, educated for 15 days beginning on the 17th of July 1999 till
the 2nd of August 1999 (4th Rabia II 1420 – 20th Rabia II 1420).

1. Abbas.
2. Hilal.
3. Nu‟man.
4. Qais.
5. Rifa‟ah.
6. Ribi‟i.
7. Uqbah.
8. Yazid.

Hithin VI: 7 people, educated for 2 months beginning on the 11th of September
1999 till the 16th of November 1999 (1st Jumada II 1420 – 8th Sha‟ban 1420).
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5 participants from Manṭiqi I.

1 participant from Manṭiqi II.

1 participant from Manṭiqi III.

There were also other Military Short Courses such as:

DAA Uhud: 5 people, educated for 1½ months, from the 5th of January 2000 till
the beginning of March 2000 (29th Ramadan 1420 – Dhul Qi‟dah 1420). These
consisted of people from Ambon. (This data from the report book for Semester
III, Al Jamaah Al Islāmiyah Military Academy Troop I, pages 3 and 85.):

1. Atho‟.
2. Hasan Basri.
3. Ibnu Musayyab.
4. Nafi‟.
5. Thowus.
6. Abdurrahman and Abul Khair, Arabs from Algeria. Trained for 2 weeks

from the 14th of November 1999 till the 28th of November 1999 (6th

Sha‟ban 1420 – 20th Sha‟ban 1420).
7. Isa Al Hindi, Indian descent, English citizenship. Trained for 2 weeks

around October of 1999 (end of Jumada II 1420 – beginning of Rajab
1420).11

8. Ali, member of Manṭiqi Ukhro, Australian citizen. Trained for 1½ months
beginning on the 4th December 1999 till the 21st January 2000 (26th

Sha‟ban 1420 – 15th Shawwal 1420).12

Composite training at that location was also carried out by all training groups
that comprised AKMIL (Akademi Militer – Military Academy), DAA Yarmuk,
DAA Hithin, and various Arabs who at that time journeyed together. The
number of inhabitants of Camp Hudaybiyah at that time was around 80.

11 Translator: Isa Al Hindi, Indian descent, English citizenship – could very easily fit the description of the
person I met at Mukhtar‟s house in Karachi in March of 2000 when Mukhtar entered the house together with
Abu Muhammad (Christian Ganczarski) and a person, possibly Indian, with strong London accent.
12 Translator: Ali, member of Mantiqi Ukhro, Australian „citizen‟ – known in Perth as Abu Ibrahim; UK
passport holder in the name of Andrew Wenham. Around 2001/2002 said he was leaving for Yemen with his
wife and children. This was the individual Hambali initially requested for assignment to Afghanistan since they
had met in Malaysia prior to departure for and upon return from Camp Hudaybiyah. Now resident in Norway:
http://www.jihadica.com/an-ex-jihadi-in-the-arctic/ and http://www.nordlys.no/student/article5342220.ece
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The implementation of the program of the Al Jamaah Al Islāmiyah
Military Academy Training and Education for the first squad (Daurah I) began
on the 22nd of August 1998 (11th Jumada I 1420, according to the data from the
report book for Semester III, Al Jamaah Al Islāmiyah Military Academy Troop
I, pages 1). The occasion for the graduation ceremony, which is also known in
Arabic as „Ḥaflah Takhrīj Kullīyah Ḥarbīyah‟, for the graduates of the first
troop/squad from the Military Academy was on the 28th of February 2000 (24th

Dhul Qid‟ah 1420, from data obtained from the report book for Semester III, Al
Jamaah Al Islāmiyah Military Academy Troop I, termed in Farsi Rasmi Ghojaz,
pages 1, 59, and 84). At that time Ustadh Abdus Somad was present to preside
over the ceremony and inspect the troops and graduates. He stayed at Camp
Hudaybiyah for about 2 nights.

At that graduation ceremony 64 guests were also present who consisted
of Moro Nation Fighters leaders, Indonesians from the NII group from the Ash
Shabab training camp and a group from Wahdah Islāmiyah (Sulawesi - Celebes)
from the Al Fatah training camp, both of which were in the region of the Moro
Nation Fighters and not far from Camp Hudaybiyah – about 1½ hours walk
away.

Because of forgetfulness, I was mistaken in giving the date of the
graduation ceremony as the end of March or beginning of April 2000. However,
after inspecting and examining the report book for Semester III, Al Jamaah Al
Islāmiyah Military Academy Troop I, I was able to obtain the correct date,
which is the 28th February 2000 in accordance with the drawn up education
schedule. A report book for the educational training at Camp Hudaybiyah was
made for each semester by the instructor so tasked. To my knowledge, for
Semester II, squad I, this was carried out by Ustadh Mumam alias M. Qital, as
agreed (countersigned) by Mukhlas alias Ali Ghufron. Meanwhile the report
book for Semester III, squad I, was filled by Ustadh Abu Ahmad, alias Ziyad, as
agreed by Mustafa alias Abu Tolut.

At the beginning of 2001, the training camp owned by Al Jamaah Al
Islāmiyah in Mindanao, the Southern Philippines was relocated, as Camp
Hudaybiyah was no longer conducive to the continuation of training activities.
This was due to the consequences of the large attacks of operation “All Out
War”, carried out by the Filipino Armed Forces around July of 2000 till then
end of 2000 towards all areas run by the Moro Nation Fighters, principally the
area of Maguindanao and Lanao del Norte (Northern Lanao). The military
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operation “All Out War” was commanded by the President of the Philippines,
Joseph Estrada, who occupied positions of the Moro Nation Fighters close to
Camp Hudaybiyah. The situation would have become more and more
dangerous, because the Filipion Armed Forces were closing in, had it not been
that Camp Hudaybiyah relocated.

The new location was found by staff members of Camp Hudaybiyah in an
area of jungle and mountains in the middle of the island of Mindanao. That
training camp was still in the area of the Moro Nation Fighters at an elevation of
around 1500 metres above sea level. The activity of the Al Jamaah Al Islāmiyah
Military Academy Training and Education program and the Military Foundation
Course were continued at the new training camp, that was named Camp Jabal
Quba.

Waging War together with the Moro Nation Fighters

All participants (students) at Camp Hudaybiyah had sections  to fight
together with fighters from the Moro Nation. In particular those allocated to
maintain the regional border governed by the Moro Nation Fighters around the
borders with Lanao del Norte and Maguindanao. This operation was given the
term Ribat, meaning defending the border.

Baasyir and myself once engaged in a conflict that occurred between the
Moro Nation Fighters and the Filipino Armed Forces, around 1995 in the region
of Sultan Sa Barongis and Pagalungan. Likewise also, around 1996 in the region
of Buldon, Maguindanao province.

The most conscripted inhabitants of Camp Hudaybiyah occurred when
there was the concentration to defend the area of the Moro Nation Fighters
against the onset of operation “All Out War” begun by the Filipino Armed
Forces around July of 2000. The experience of supporting the fate of the Moro
Nation together with the Moro Nation Fighters conferred a new fighting spirit
for the members of Al Jamaah Al Islāmiyah as well as other Indonesian groups.

It is not often that battles occur on Moro nation land, that is, Mindanao.
The Moro Nation Fighters will always reply to every occasion that the Filipino
army troops carry out attacks or enter the area governed by the Moro Nation
Fighters. The Moro Nation Fighters would rather negotiate beforehand for
peace to end the issue rather than be engaged in combat.
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CHAPTER 6

Permitted to Lie

In point of fact, there is not one single member who wants to
acknowledge himself as a member of the Al Jamaah Al Islāmiyah organisation.
This is the basic principle upheld by the organisation, an organisation that
operates in secrecy, and this is termed Tanẓīm Sirri (Secret Organisation).

Even more so now, when in the midst of the members of the Al Jamaah
Al Islāmiyah organization, there are those involved in violent actions or
terrorism. And, also amongst the members of Al Jamaah Al Islāmiyah there are
those who have connections with the Al Qaidah group lead by Usamah bin
Ladin. Operations to arrest were already in progress in various nations before
and after the UN entered the name Jamaah Islāmiyah onto its list of terrorist
groups. The consequence of those nations operations, in accordance with valid
laws, resulted in arrest after arrest of those people suspected as being members
of the Al Jamaah Al Islāmiyah organisation or people who brought about the
injustice of terrorism (Indonesian law terminology).

Members of Al Jamaah Al Islāmiyah, from the start of their recruitment
and before becoming members, were already engaged in a doctrine of mutual
assistance, care, support, and protection of and towards fellow Muslims known
within Islāmic terminology as Al Walaʾ. This was increased by the established
obligation for all members of Al Jamaah Al Islāmiyah to mutually care for and
protect each other, as well as the mutual care for and protection of the Amir of
the Jamaah. The declaration of Baiʿat in fact contains a line, in agreement with
the profession and acknowledgement of the Baiʿat, pronounced by a member of
Al Jamaah Al Islāmiyah when he first becomes a member, that is, within the
words of the Baiʿat, “...your intention to mutually assist on the basis of good
deeds and righteousness. And do not mutually assist on the basis of sin and
enmity...”

However, oftentimes those „restrictions‟ are forgotten or not adhered to
because they impose upon the obligations of what a member holds to be valid.
Whatever objections are raised by the members of Al Jamaah Al Islāmiyah,
they are not submitted to the body authority, that is the apparatus that upholds
the laws of a nation for justice, because the secular laws that prevail in such
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nations are not acknowledged. Thus the members of Al Jamaah Al Islāmiyah
are of the conviction, that instead of submitting towards „a justice‟ by laws other
than the Shariʿah of Islām (or convinced that such laws are Ṭāghūt – anything
„worshipped‟ besides Allāh), it would be better to be secured within the sphere
of ones fellow members and bestow guidance so that there is no repetition of the
sinful action(s).

There is, contained within the guidance of Islām, permission for a person
to offer protection towards a person who asks for protection. This issue of
permisiion is upheld as the reason for the protection friends who are being
sought by the apparatus that upholds the law. Whereas, those laws of protection
allow for the offer of protection if it is that a person comes to ones house and
asks for protection, and ones limits are to only offer protection within the house
itself. However, that which is realized by members of Al Jamaah Al Islāmiyah
is to offer said protection by all ways and means – and whatever facilities are
available, without the limitation of the house alone. What is most important for
them is not to surrender/submit (hand over) a member of Al Jamaah Al
Islāmiyah who has already committed an offence against the apparatus of those
who uphold the laws, even if that offence includes the offence of murder.

None can make sense of those who extend protection except if the target
ot the aggression and bombings directly concerns their family (children, wives,
and close family). Only in such a case can one consciously offer an arousal of
enthusiasm towards them in order to hand over the bombers to the apparatus
that upholds the law.

Don‟t (those) people who offer protection to the bombers understand that
the people they protect are people who destroy the earth? It is not proper to
offer protection towards the bombers of that „common place‟ (civilian) even if it
is one‟s own house because the bombers who destroy the earth are hated by
Allāh to the point where Allāh bestowed His laws upon the earth with laws that
scorn them and in the Hereafter a severe punishment, as contained within Al
Qurʾān, Sūrah Al Māʾidah (5), ayāt 33:
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The recompense of those who wage war against Allāh and His
Messenger and do mischief in the land is only that they shall be
killed or crucified or their hands and their feet be cut off on the
opposite sides, or be exiled from the land. That is their disgrace in
this world, and a great torment is theirs in the Hereafter.13

According to the Mufassir (scholarly commentators) who quote from the
exegesis of the Department of Religion (regarding the definition of „those who
wage war against Allāh and His Messenger...‟):

“People who disrupt the safety and disturb the peace, block the
continuance of law, justice and deeds, destroy public interests
like the destruction of livestock, destroy land, etc, they are
required to be killed, crucified, the cutting off of their hands and
feet on opposite sides, and exiled. According to the public, the
laws regarding killing are carried out towards those who disturb
the safety which results  in death; the laws  of crucifixion till
death is carried out on those who disturb the safety resulting in
murder and the theft of wealth (robbery); the laws of cutting off
the hands is for those who carry out the theft of wealth (robbery)
by means of punishment towards the disturbance of safety
causing danger and intimidation. There is an opinion that states
that the law of exile can be replaced with imprisonment. The
punishments in this ayāt are decidedly heavy, because the aspect
of disturbing the peace referred to (here) besides that directly
affecting the public there are also the many consequences of
murder, robbery, destruction, etc. Because of that these „crimes‟
by anyone are not to be pardoned. People who earn the
punishments as referred to in this ayāt besides being

13 Sūrah Al Mā‟idah (5), ayāt 33.
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contemptible in this world, they will be punished severly in the
Hereafter.”14

Within the exegesis of Ibnu Kathir the explanation (of this ayāt) is more
or less the same as the above for Sūrah Al Māʿidah (5), ayāt 33.

Almost all members of Al Jamaah Al Islāmiyah adopt a lying and
avoidance approach for various reasons in order to disclaim themselves as being
members of the Al Jamaah Al Islāmiyah organisation. Amongst the reasons (put
forward) is fear of arrest and the accusation of being a terrorist because the
name of the Al Jamaah Al Islāmiyah organisation has been officially stamped
evil. Most members of Al Jamaah Al Islāmiyah do not want to be involved in
the bombings that have already occurred, because generally they do not want to
find out anything about its planning and (wish to remain) uninvolved. This issue
is motivated by the practice of „Tanẓīm Sirri‟ within the Al Jamaah Al
Islāmiyah organisation, which is to mutually engage in „guarding‟ information
even from fellow members of the organisation.

There are also members of Al Jamaah Al Islāmiyah who are involved in
violent actions such as bombing operations, murder or robbery. However, all of
them do not want to acknowledge themselves as being members of Al Jamaah
Al Islāmiyah even though their friends testify that they (the bombers) are
members of Al Jamaah Al Islāmiyah. Their reasons for lying are because they
want to „protect‟ the Al Jamaah Al Islāmiyah organisation from accusations of
involvement with violent actions such as bombings, in the manner of the basic
principle of Al Jamaah Al Islāmiyah, that is „Tanẓīm Sirri‟.

They, in actual fact, are not only lying to the police, the lawyers, and the
judges, but they are also lying to the Islāmic community. The Islāmic
community is mislead by all these lies, and they protect themselves behind

14 Orang-orang yang mengganggu keamanan dan mengacau ketenteraman, menghalangi berlakunya hukum,
keadilan dan syariat, merusak kepentingan umum seperti membinasakan ternak, merusak pertanian dan lain-
lain, mereka dapat dibunuh, disalib, dipotong tangan dan kakinya dengan bersilang atau diasingkan. Menurut
jumhur, hukuman bunuh itu dilakukan terhadap pengganggu keamanan yang disertai dengan pembunuhan,
hukuman salib sampai mati dilakukan terhadap pengganggu keamanan yang disertai dengan pembunuhan dan
perampasan harta, hukuman potong tangan bagi yang melakukan perampasan harta dengan hukuman terhadap
pengganggu keamanan yang disertai ancaman dan menakut-nakuti. Ada pendapat yang mengatakan bahwa
hukum buangan itu boleh diganti dengan penjara. Hukuman pada ayat ini ditetapkan sedemikian berat, karena
dari segi gangguan keamanan yang dimaksud itu selain ditujukan kepada umum juga kerap kali mengakibatkan
pembunuhan, perampasan, pengrusakan dan lain-lain. Oleh sebab itu kesalahan-kesalahan ini oleh siapapun
tidak boleh diberi ampunan. Orang-orang yang mendapat hukuman sebagaimana dimaksud pada ayat ini selain
dipandang hina di dunia, mereka di akhirat nanti diancam dengan siksa yang amat besar.” DEPAGRI –
Departemen Agama Republik Indonesia (Department of Religion Republic of Indonesia).
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:

falsehood because they are not brave enough to accept the responsibility for
what they have done. The struggle to maintain Islām with lies is in fact what
they exhibit. Do they not remember the warning of the Messenger of Allāh 
towards those people who lie? To the point where the Messenger of Allāh  did
not accept them (the liars) as part of his community if they lied. As
demonstrated within one hadith of the Prophet Muḥammad :

Meaning: From Abu Hurairah , (who said) „Indeed the
Messenger of Allāh  said: “Whoever carries arms against us
then he is not a part of our group; and whoever deceives us, then
he is not from amongst our group”.15

This same issue occurs at the court trials of the terrorism cases wherever
members of Al Jamaah Al Islāmiyah are involved, wherein for the purposes of
refutation and refusal of all accusations, blatant lying is adhered to. This
includes and encompasses the refutation of knowing or having known someone,
knowing the accused, as well as perverting and misleading official statements.
Their basis for lying is in order to implement the obligation that is imposed
upon the members of Al Jamaah Al Islāmiyah, namely, the mutual obligation to
protect and maintain each other, and the obligation to protect and maintain the
Amir of the Jamaah.

Imam Samudra‟s book has been read by many people, and it has had an
influence upon them. I would like to try and clarify the real heart of this
matter‟s position even though I have been deemed and touted as a liar (by
them). The strategy carried out against me by lawyers and one of the mass
Islāmic organisations in Indonesia is a case of shaping public opinion, with the
result that it appears that the one who is lying is me. They are welcome to try
anything they desire, because it is their right to belive or disbelieve, but I too
have the right to voice what I have to say to the community. And I am certain
that Allāh will always verify that what is right is right and what is wrong is
wrong.

15 Narrated by Muslim.
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And say (O Muḥammad ) “Do deeds! Allāh will see your
deeds, and (so will) His Messenger and the believers. And you
will be brought back to the All-Knower of the unseen and the
seen. Then He will inform you of what you used to do.”16

Such as the book written by Irfan Awwas, “Court of Terrorists”17, which
astutely writes about the accusations of people who explain the existence of Al
Jamaah Al Islāmiyah and who, according to him, gave false witness to the
public. This despite the fact that Irfan Awwas has never had confirmation from
those people. Furthermore, he also knows that his elder brother is Mohamad
Iqbal, better known by the name Ustadh Abu Jibril, is a member of Al Jamaah
Al Islāmiyah. Ustadh Abu Jibril is a member of the deputyship for Selangor, a
part of Manṭiqi Ula (Malaysian peninsula and Singapore), and has also lived
amongst other members of Al Jamaah Al Islāmiyah at Jalan Manggis, Banting,
Selangor, adjacent to the houses of Ustadh Abu Bakar Baasyir, Imam Samudra,
Hambali, and a number of other members of Al Jamaah Al Islāmiyah. The
statement of Irfan Awwas in that book is an endeavour to mislead the public.

Likewise also, the chairman of the DPP FPI (Dewan Pimpinan Pusat
Front Pembela Islām – Central Management Council for the Islāmic Defenders
Front), Hilmy Bakar Almascaty, who wrote an article containing false
accusations against me that was later accepted by the daily paper Republika and
printed therein on Tuesday, the 4th of May, 2004. Hilmy Bakar did not bear in
mind the consequences of that article, which continued with a dialogue at the
office of Gatra (a magazine)  in Jakarta, and which exposed his refusal to
acknowledge the true issues. In fact he himself lied about his acquaintance with
Malaysians at the beginning of 1985 by using the name Haikal (this name was
not denied by Hilmy when having the dialogue at the the office of Gatra in
Jakarta), and he also lied about the purpose of his visit to Malaysia at that time.
Whereas he was a fugitive who ran off with a prisoner. Ustadh Abu Bakar
Baasyir entered Malaysia illegally (self-acknowledgement at the Gatra office

16 Sūrah At Taubah (9), ayāt 105.
17 “Pengadilan Teroris”.
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on the 25th of May, 2004). May Allāh forgive me...legitimising lying without
second thoughts! Is it a must to lie for the sake of daʿwah and the finding of
recruits?

Likewise also, the scenario fashioned by the legal advisors or Muslim
lawyers, who invited a witness who had already testified, in order to re-examine
at the same time as my giving of evidence at the self same court session of a
particular individual. What was the function of Mustafa, known by the name
Abu Tolut, who was only invited to sit and disclaim what I stated with the
words “yes‟ or “no” without any ongoing explanation, opposing whatever I
stated, like a robot which had already been „fitted‟ with answers as stated and
rehearsed by the legal advisors or Muslim lawyers?

I was thoroughly impressed by the aggressive and extreme qualities
displayed by the legal advisors or Muslim lawyers, who were present at the
agricultural building in Jakarta, at the time of Abu Bakar Baasyir‟s trial. They
numbered between 10 and 20 people and made out that they wanted to stop
„their people‟ from lying by the preconditioned form of questions and answers,
so much so that what was created gave the impression that the witness
examined was lying. Like for instance the question by a lawyer “Is Camp
Hudaybiyah in Moro?” I answered “no”. Immediately I was accused of lying
without the opportunity for me to explain the difference between Moro and
Mindanao. Very quickly, the lawyer for Ustadh Abu Bakar Baasyir shouted
“You are lying and twisting your answer!”

Moro is the name of an ethnic group whereas Mindanao is the name of a
place, that is one of the islands of the Southern Philippines, where Camp
Hudaybiyah is located. Am I wrong to answer that Camp Hudaybiyah is not in
Moro? As an example, is Bandung in Sunda ? For certain the reader will answer
“no”, yet the lawyer defending Ustadh Abu Bakar Baasyir would possibly
answer “yes”. Isn‟t Bandung located in West Java, Indonesia (with Sunda being
the ethnic group that lives there)?

Very cunning indeed the legal advisors or Muslim lawyers as they carried
out their careers and lead the commotion within the court room together with an
audience which was similar to „commissioned spectators‟. I was amazed and
impressed by the experience (I witnessed) of the measure of training that was
able to be performed in that court room.
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I understand that regulations within Islāmic law in regard to a witness
giving testimony is that the witness must be honest, because the Messenger of
Allāh  once stated that giving false testimony is a great sin:

Hadith narrated by Abdurrahman bin Abu Bakrah  who said:
“We were close to the Messenger of Allāh  at the time he said:
“Do all of you want me to inform you of the greatest of sins?”
(he repeated that question three times) “It is to hold partners
with Allāh, to disrespect one‟s parents, and to bear false
witness”. At first the Messenger of Allāh  was leaning, then he
sat. He  continued to repeat that saying to the point where we
were saying to ourselves: Hopefully he  stops”.18

Hadith narrated by Anas : From the Prophet  about great
sins, who  said: “Holding partners with Allāh, disrespecting
one‟s parents, to kill someone, and to bear false witness”.19

All thanks be to Allāh and Allāh is the All-Knowing. Indeed it is true
what Imam Samudra has said in his book „I strive against Terrorists‟, that now
we are near to the Day of Judgement with its various signs. However, do not
forget that one of the signs of the Day of Judgement also is that a person who
lies will be believed and held true by many people whereas the person who tells
the truth will be deemed to be a liar, exactly as stated by the Prophet
Muḥammad :

The Messenger of Allāh  said:

“At that time there will be years of confusion, (wherein) the
people will believe the liar and reject the honest person”.20

And the Messenger of Allāh  further said:

“In truth, at the time of the Last Day, there will be...false witness
and concealment of the truth”.21

I remember the advice given at one lecture from Ustadh Abdul Halim
were he gave the notice, “The greatest calamity is when a person is in such a
position that everything he states will be held to be the truth by the people”

18 Sound hadith narrated by Bukhari and Muslim.
19 Sound hadith narrated by Bukhari and Muslim.
20 Hadith narrated by Ahmad.
21 Hadith narrated by Ahmad and Al Hakim.
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(even though what he states is falsehood). This statement and counsel really
impressed me, to the point where it has always acted as an anchor within my
life, with the hope that it did not include those people at the mentioned level.

Concerning a small account by Imam Samudra, initially I was unmindful
of the story of his engagement with the head of OSIS (Organisasi Siswa Intra
Sekolah – Students Internal Schools Organisation) at his school, from basic
school to the point where later she becomes the queen of his palatial world. I
would only want to ask, whether the story of his engagement is really true after
having read the story of his journey to Afghanistan and then later come across
much deviation, falsehood, and fantasy? Afterwards I became doubtful of the
possibility of the story of his engagement, which had been spiced up and
flavoured given it the impression of being a novel.

I became even more confused and would ask, what is the point Imam
Samudra desires to make by narrating the story of his engagement to so many
other people? As I recall, wasn‟t Imam Samudra a person very much against the
telling of stories about women,? To my knowledge, it is not normal for a
Muslim „activist‟ to openly tell stories about „his‟ engagement to other people.
However, that is up to Imam Samudra. In all likelihood, his wife also feels
proud when the story of their engagement is presented to many people, and who
knows, possibly it is the choice or desire of both of them as husband and wife.

I reject and am not in agreement with those people who think or are of
the opinion that it was a mistake made by Imam Samudra, in the telling of his
life‟s story, because of his forgetfulness. How can we forget about a specific
place we had lived at for a number of years? How can Imam Samudra (so
clearly) remember the story of his engagement when he was so negligent of the
many details of the story of his path to Jihād in Afghanistan, that he considers
the most extraordinary part of his life?

In my opinion we could forget the name of a person or the name of a
place or possibly we do not recall totally a journey when we only experience it
for a short while. However, when we have the express intention to divert or
mislead, then we will substitute with another person‟s name, a different place,
so that the majority of people will certainly not understand, except someone in
particular who it is calculated will not protest (the point).

Really I do not understand why Imam Samudra has concealed the story of
his journey to Afghanistan; whilst his book will be read by many people who
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want to understand the truth, and also there are the friends of Imam Samudra
who were together with him in Afghanistan who will certainly read his story.
What about the responsibility of Imam Samudra when he faces Allāh later?

Deservedly, issues of falsehood like that have no business because such a
book should be the story of the journey of his struggle in all truthfulness, much
as in the way Imam Samudra explains his premise regarding the bombings in all
conviction even though that conviction is deviated.

The dishonesty of Imam Samudra can also be seen within the conferral of
his reasons for the conviction of his actions, resulting in the consequences of the
lies he writes and presents to the Islāmic community to read, principally to the
circle of Muslim activists, some of whom are in awe and idolise Imam
Samudra. I really worry that the practice undertaken by Imam Samudra
becomes a precedent to follow by some Muslim activists.

My anxieties were confirmed, after I gave the opportunity for interviews
and discussions with those people who were suspects in bombing cases and
other violent actions. The majority of them did not understand the Fiqhī
(jurisprudence principles) of Jihād and in fact (at that time) had just heard the
term Fiqhī Jihād, even though they had carried out bombings because of their
desire to perform Jihād. And, amongst them were some who didn‟t understand
Islām properly. The „characteristic‟ of „blind following‟ is a disease that has
now been struck upon by the majority of Muslim activists with the result that
there is ignorance on the part of other Muslim activists who follow their desires.

They fervently and desirously want to perform Jihād against the
disbelievers, and for them there are already enough requisites to undertake Jihād
without the necessity for knowledge or learning and investigating the Fiqhī of
Jihād or reading the opinions of the Islāmic scholars concerning that highest of
acts. Moreover, a matter that is even sadder is when I know of a person who
hangs onto his (Imam Samudra) words and follows them, that is Noordin M.
Top, a person who has read one or two books as translated by someone else, and
then he reproaches and insults those Islāmic scholars who in his opinion do not
want to perform Jihād.

People who like to blindly follow, like these (people), are very easily
exploited into becoming „suicide bombers‟ disposed to killing themselves
amongst gatherings of civilian people without care for human rights. They do
not care to increase their own knowledge, because for them what is important is
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the act of preparing themselves for death. This is the experience of Heri Gulun
who according to the stories of four of his friends was arrested in Luewiliang,
Bogor. The same experience was undertaken by Asmar Latin Sani, the bomber
of the J. W. Marriott hotel in Jakarta. Likewise also Isa and Iqbal for the Bali
bombs. They were people who did not speak much, did not answer back, people
whose character was to obey, be quiet, and who had little education.

I am unable to deny the predestination of death that is assured of by
Allāh, however, I truly pity those Muslims or Muslim activists who are
groomed by specific people who only follow their desires, like Imam Samudra,
Noordin M. Top, Azahari, and their like-minded friends, whether it be those
who are „resting‟ or those who still have the intention to carry out new plans.
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CHAPTER 7

The Falsehood of Imam Samudra

I feel the need to forward some criticism about what has been narrated by
Imam Samudra in his book „I am against terrorists‟ (Aku Melewan Teroris).
This matter is because when I read this book I doubted what had been
undertaken by Imam Samudra and these people who were of the same
understanding as him. Imam Samudra has denigrated the name of Islām by
means of his (mis)understanding of Jihād and the bombing actions carried out
by himself and his friends.

I made up my mind to rebuke him because I was unwilling to accept
certain matters, that according to my knowledge, within his book, intentionally
contained narratives that were deviated or were lies by Imam Samudra. If it
pleased Imam Samudra he did not give names, places, etc., yet whenever he lied
about his personal experiences and diverged from Islāmic understanding, it is
synonymous with lying to the readers and misleading „mankind‟ generally and
Muslims in particular.

I will explain the lies of Imam Samudra within his word for word
explanation of his journey to Afghanistan that I have copied from the pages of
his book, „Aku Melawan Teroris‟ (AMT). Imam Samudra has lied in telling his
story of how he journeyed to his destination (Afghanistan) from the start of the
journey, the people who were together with him whilst journeying, the names of
places, and the names of military training places as well as places of combat. It
really is a gross lie to the reader who is interested in knowing the story of his
life‟s journey to Afghanistan. By means of flavoursome, well-spiced words, the
reader is impressed with Imam Samudra‟s combat in Afghanistan, whereas the
case is that it never happened.

Firstly:

The „Maehmon Khana‟ - guest house – mentioned by Imam Samudra,
“One day and one night we spent at the maehmon khana (guest house), of a
mosque in Karachi” („Aku Melawan Teroris‟, page. 46), meaning a guest house
(in Farsi, Maehmon Khana) which was used by one of the Jihād organisations in
Afghanistan, namely Tanẓīm Ittiḥād-e-Islāmiy Afghanistan as lead by Ustadh
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Abdur-Rabbir Rasul Sayyaf or better known by the name Ustadh Sayyaf
(Shaikh Sayyaf). Maehmon means guest and Khana means a house or room.

The Maehmon Khana (guest house) was a house used by Tanẓīm Ittiḥād-
e-Islāmiy Afghanistan in Karachi. The Maehmon Khana referred to is a house
and not a room that is part of a mosque as narrated by Imam Samudra, because
there was no Maehmon Khana utilized by a mosque in Pakistan.

Mosques in Pakistan are always used as places of seclusion by the Islāmic
community, mainly by the Jamaʿah Tabligh wherever they stay overnight and
rest within mosques, namely in the area used for prayer. Because of that, it is
not a place specifically made use of as a place for guests, since those mosques
are opened for all sorts of people, 24 hours a day. Are not those people who
come to the mosque guests of Allāh in those mosques? This is the belief of the
Pakistanis who freely allow people who need to rest overnight or for an
unspecified period of time. So much so, that the members of the Jamaʿah
Tabligh bring a complete array of cooking utensils including their stoves
(kerosene), pots and pans, and other belongings into the mosques. This means
that the mosques in Pakistan do not need to prepare or equip a specific room for
guests. This is different to the mosques in Malaysia or Indonesia, which
generally forbid the use of the mosques as sleeping places, to the point where
we never see rooms for people to sleep in.

To the best of my knowledge, the experience of Indonesians (from the
NII group), from 1985 to approximately 1992, who were new participants in
Pakistan, were met upon their arrival in Pakistan. All of those people who flew
to the city of Karachi were taken to the Maehmon Khana owned by Tanẓīm
Ittiḥād-e-Islāmiy in Karachi, where they waited for a bus or train to Peshawar.
Because of that, those newly arrived participants in Pakistan for military
training and Jihād were initially concealed in the Maehmon Khana in order that
they would not be exposed to and avoid unnecessary questioning from other
people. Within the framework of safeguarding the security and secrecy of those
participants, they were not allowed to wander off by themselves without an
assignment to do so. This was the case except for the first arrivals from amongst
the Indonesians who had already trained and taken part in Jihād at the
Mujāhidīn Military Academy in Afghanistan and who were not met in Karachi,
that is, they had travelled by themselves.

Secondly:
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Imam Samudra referred to a person by the name of Jabir who said, “This
year there is a departure. Do you want to go or not?” („Aku Melawan Teroris‟,
page. 43), meaning, that it was Jabir who asked him to go to Afghanistan. And
the acknowledgement by Imam Samudra that he departed by means of his own
finances, even though all departing participants to Afghanistan had their fares
paid for by the Negara Islām Indonesia (NII/DI) organization as part of its
responsibility to them.

In his explanation Imam Samudra states that the one who asked him to
leave for Afghanistan was Jabir, that is, a person who died as a consequence of
a bomb explosion in a „ruko‟ (rumah toko – house and shop combined in one
building) in Antapani, near Bandung (West Java, Indonesia). Also according to
Imam Samudra was that Jabir departed for Afghanistan for the first time
together with Imam Samudra.

The name Jabir that Imam Samudra refers to in his book is immediately
understood by those people who knew Jabir. In the event that Imam Samudra
had only mentioned Jabir‟s name alone, without further stating the words
„almarhum‟ (the deceased) and „As-Syahid di Antapane‟ (martyred in
Antapani)(„Aku Melawan Teroris‟, page. 42), it is beyond doubt that a person
would not be able to surmise who the person named Jabir was according to
Imam Samudra, because a person sometimes possesses more than one name
(apart from that given by „his‟ parents).

Thereby the Jabir meant by Imam Samudra would immediately be
identifiable on the basis of the criteria furnished by Imam Samudra earlier. Two
characteristics were already enough for myself and my friends, who had once
known Jabir as well as the narrative of the final days of his life. Had it been that
Imam Samudra had only mentioned the name Jabir alone then it would be
uncertain that I would be able to have known him since the Jabir that Imam
Samudra was referring to may have been someone else and not the Jabir whom I
had once known.

According to Imam Samudra, Jabir had asked him at the mosque of the
Dewan Dakwah Islāmiyah Indonesia (Islāmic Calling Council Indonesia) in
Jakarta to travel to Afghanistan. This apparently took place in 1990 when Jabir
was studying at the Afghanistan Mujāhidīn Military Academy in Sadda,
Pakistan (refer Military Academy), which at that time was conducting Class
Two (Second Year). To the best of my knowledge at that time I was acting as an
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instructor there, and Jabir (almarhum) did not return home to Indonesia until he
had completed his education at the Afghanistan Mujāhidīn Military Academy in
1991. Therefore how is it possible that Jabir (almarhum) asked Imam Samudra
in Indonesia, at the time he states, to travel together from Indonesia to
Afghanistan?

Amongst my former students who knew Jabir at the Afghanistan
Mujāhidīn Military Academy, one is able to ask them about the Jabir who died
in Antapani. They were Imam Samudra‟s colleagues at the Afghanistan
Mujāhidīn Military Academy like Ali Imran, Mubarak and also colleagues ho
resided at the Cavalry Faculty (Pohanzay Zahridor) together with Jabir like
Farhan. Refer back to the names of the participants who were educated at the
Afghanistan Mujāhidīn Military Academy in the chapter concerning Journeying
to Afghanistan.

At the time Imam Samudra became a student at the Afghanistan
Mujāhidīn Military Academy, I was acting as an instructor teaching shooting
skills, more usually known as Weapons Training, for the Indonesians studying
there. When Imam Samudra was a student in Class One of his education at the
Afghanistan Mujāhidīn Military Academy at Sadda, Pakistan, Jabir was in Class
Three. At that time I was assigned to teach and train the Third Class of the NII
students at the Afghanistan Mujāhidīn Military Academy.

Thirdly:

The journey of Imam Samudra was not like as narrated by Imam Samudra
whereby he left directly for Khowst from Peshawar, “The journey was entirely
lead by the martyr Jabir and two Arabs.”…(„Aku Melawan Teroris‟, page.
46)…and “Khost was the place‟s name.” („Aku Melawan Teroris‟, page. 48)
However, in truth, Imam Samudra departed from Peshawar directly to the
Afghanistan Mujāhidīn Military Academy in Sadda, Pakistan.

As I recall, Imam Samudra did not arrive alone at the Afghanistan
Mujāhidīn Military Academy from Peshawar. All new students from amongst
the Indonesian and Malaysian (from amongst the members of NII) were lead by
a guide (also a former student of the Military Academy) who left from the house
representing the NII-DI/TII (Negara Islam Indonesia - Darul Islam
Indonesia/Tentara Islam Indonesia – Islamic Nation of Indonesia – Islamic
Land of Indonesia/Islamic Army of Indonesia) group in Pabbi, Peshawar,
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Pakistan, for the Afghanistan Mujāhidīn Military Academy at Sadda, Pakistan,
that is, the northern area of Pakistan bordering with Afghanistan.

Imam Samudra did not go directly to Khowst, Afghanistan but rather to
the Afghanistan Mujāhidīn Military Academy at Sadda, Pakistan. This was
under the auspices of an official guide representing NII in Peshawar by means
of a small public vehicle that left Peshawar and stopped at the side of the
asphalt road and later the new prospective students had to walk for about 30
minutes on a dirt track until they entered the area of the Military Academy in a
valley.

Generally when new students arrived at the Afghanistan Mujāhidīn
Military Academy they had to go to the barracks instructor for the Indonesians.
After that the senior students at the Military Academy assuredly welcomed
them and showed them their sleeping quarters, already assigned to them by the
head Indonesian instructor at the Military Academy. The purpose of the
welcome was in order to enquire about news from home.

Incidentally, Imam Samudra was assigned to accommodation in a tent at
the Logistics Faculty (Pohanzay Logistik), which at that time had not been
constructed of bricks as barracks for the students. Because of that, Imam
Samudra can only talk about his experiences of living in tents („Aku Melawan
Teroris‟, page. 48). The tents used were the same as the tents used by the
Mujahidīn and Muhajirīn. Meanwhile Jabir was a senior student located at the
Cavalry Faculty (Pohanzay Zahridor), also a place that did not yet possess
buildings for its students. The distance between the Logistics Faculty and the
Cavalry Faculty at the Afghanistan Mujāhidīn Military Academy was
approximately two hundred metres.

Because Imam Samudra had undergoneexperience in
Pakistan/Afghanistan, in a campus like atmosphere at the Afghanistan
Mujāhidīn Military Academy, Imam Samudra nostalgically remembers the
Military Academy in words by stating that the „Khowst‟ he arrived at was not
like a campus similar to the usual campuses in Indonesia. Pay attention to the
words, “Khost was not like a normal campus” („Aku Melawan Teroris‟, page.
50).

Fourthly:



153

Imam Samudra named the place he arrived at in Afghanistan as Khowst
(„Aku Melawan Teroris‟, page. 48…“Khost was the name of the place”),
whereas Khowst was the name of a small city, which around the year 1990 was
still under the control of the Afghani Communists and their troops. How is it
possible that the training camp was located in Khowst – it is simply impossible.
Does Imam Samudra truly know where Khowst was? There is no other place
named Khowst except for the name of that small city in the province of Paktia,
Afghanistan.

Imam Samudra gave the name of a small place, which he arrived at in
Khowst, that according to him is called Muaskar Khilafah („Aku Melawan
Teroris‟, page. 46…Muaskar Khilafah), whereas at that time there was no
training place by the name of Muaskar Khilafah at Khowst in Afghanistan. The
area controlled by the Mujahidīn of Afghanistan was an area the Afghanis
called Shamali Khowst (Northern Khowst) in the province of Paktia,
Afghanistan, bordering with Sadda, Pakistan. Shamali Khowst had 2 training
camps owned by Arabs, namely Muaskar Abu Turki, which was used by the
Arabs from various nations, and Muaskar Jihad. Muaskar Jihad was so named
by a group called Jamaʿah Islāmiyyah that mainly consisted of Arabs from
Egypt.

Once again I say that there was no training camp named Muaskar
Khilafah in Khowst, Afghanistan. And, Imam Samudra also did not receive
education at that training camp. Imam Samudra once journeyed to Shamali
Khowst, Afghanistan (that is Shamali Khowst as in the area of Northern
Khowst) to follow a fight training program (Taṭbiqāt) and practicing shooting at
the enemy in battle conflict, allocated for students of the Afghanistan Mujāhidīn
Military Academy including Imam Samudra. The Indonesian Students (NII),
including Imam Samudra, were allocated a place to erect tents for the duration
of the practical program (Taṭbiqāt) – a period of a few days only, in the area of
the camp used by the Arabs from Egypt, namely Muaskar Jihad.

The word Muaskar (muʿaskar) is a word from Arabic that means military
training camp. The root word for Muaskar is ʿaskara - yuʿaskiru (in accordance
with the conjugation faʿlala - yufaʿlilu) meaning to become a soldier or become
troops. Furthermore, the word Muaskar is constructed from the word makāna
which means to facilitate a place (taken from the conjugation mufaʿlalun). So,
the word Muaskar is a soldier or a place for troops or it can mean a training
place.
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All camps, Muaskar and military training camps in Afghanistan had
owners at that time. The explanation of Imam Samudra does not clarify as to
who the owners of Muaskar Khilafah were, whether it was owned by the Arabs
or the Afghanis or the Indonesians (NII). The Muaskar owned by the Arabs at
that time consisted of people from many Arab nations, and the Muaskar of the
Afghans consisted of various organizations (Tanẓīm) of Afghani Mujahidīn.
This was different in atmosphere from the time of the Taliban, which consisted
of only one name alone, namely Taliban, with the Muaskar of the Arabs then
also having only one designation, namely Al Qaidah owned by Usamah bin
Ladin. Before the time of the Taliban, Usamah bin Ladin owned a training camp
usually referred to as „Muaskar Joji‟, as it was located at Joji in the province of
Paktia.

At the time of the Afghanistan Mujāhidīn Military Academy at Sadda,
Pakistan, there was also a training camp owned by the Arabs that usually went
by the name of Muaskar Kheldan. It was controlled by an Arab from Syria by
the name of Abu Burhan. Imam Samudra never trained at Muaskar Kheldan
even though its location was next to the Afghanistan Mujāhidīn Military
Academy.

When Kabul, the capital city of Afghanistan, was controlled by the
Afghani Mujahidīn in around mid to late 1992, the Afghanistan Mujāhidīn
Military Academy was shut. As a result, all the people from NII (Indonesian and
Malaysian) were relocated to a camp owned by the Indonesians (NII) located at
Towrkham, Afghanistan, a training camp that was opened in 1991. The
Indonesian instructors (NII) carried on the education of the students who had
not yet finished at the Afghanistan Mujāhidīn Military Academy at Sadda,
Pakistan, by using a scholastic curriculum very similar to what they had been
used to.

In January of 1993, a change took place for the members of NII
(Indonesians and Malaysians) in Pakistan and at Towrkham, Afghanistan.
Elections were held to choose a person from the two leaders of NII. I also took
part in the election with the others. For those who choose Ustadh Abdul Halim
as their leader (Amir of the Jamaʿah) then they would continue on with the
training program and Jihād in Afghanistan. Those who choose Ajengan
Masduki as their leader (Amir of the Jamaʿah) then they would be returned
home to Malaysia or Indonesia.
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This came about because Ustadh Abdul Halim was the administrator who
first opened up the way for the program to dispatch personnel to Afghanistan,
and so the training camp of the Indonesians at Towrkham, Afghanistan was
only assigned personnel who had been chosen by Ustadh Abdul Halim as its
administrator. I saw that Imam Samudra was amongst friends who were
returning home to Malaysia (or Indonesia) at that time. This meant that Imam
Samudra would be unable to finish his education at the Military Academy or in
other words, he would not graduate. Because he was returning home it was clear
as an answer that Imam Samudra had not chosen Ustadh Abdul Halim as the
leader of his Jamaʿah and thus had to return home.

I do not know what possessed Imam Samudra to choose Ajengan
Masduki or not to choose either of them. Certainly Imam Samudra initially did
not choose Ustadh Abdul Halim to be the leader at the time of election whilst
still in Peshawar, Pakistan. However, after becoming a neighbor to Hambali,
who lived right next door to Ustadh Abu Bakar Basyir on Jalan Manggis,
Banting, Selangor, Malaysia, Imam Samudra changed his mind and followed
the activities and agenda of the members of Al Jamaʿah al Islāmiyah in
Malaysia, Indonesia, and the Philippines. Even clearer still is that Imam
Samudra once left for the training camp Hudaybiyah on the authority of
Hambali at the end of 1997 when it was only permissible at that time for
members of Al Jamaʿah al Islāmiyah to enter that camp. Besides stating the
baiʿat, a person could only be known to be a member of Al Jamaʿah al
Islāmiyah by following as well as participating in the specific activities of the
Al Jamaʿah al Islāmiyah organization.
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CHAPTER 8

THE BALI BOMBINGS

And the error of Imam Samudra

Conditions and Objectives of War

The understanding and actions of Imam Samudra and his friends was
always an act of war. They were of the certitude that the advanced movements
to be carried out must be the waging of war (an offensive). They were also of
the opinion that now, in these times, it is no longer the time for the Muslims to
hold out (act defensively), as is made clear within the book „Aku Melawan
Teroris‟.

There are āyāt about the official command to wage war and kill in Al
Qurʾān, already revealed some 1426 years ago, which Imam Samudra and his
friends produce as proof of their steps for their offensive. Whereas, if they are
examined more closely, those specific āyāt within Al Qurʾān are reduced (in
such a way) so as to accommodate the desires of Imam Samudra and thus render
their meanings imperfect.

The Rendition of the Al Qurʾān’s Āyāt regarding war within the book ‘Aku
Melawan Teroris’

 Sūrah At Taubah (9), ayāt 5:

...      ...
...then kill the Mushrikūn wherever you find them,...22

 Sūrah At Taubah (9), ayāt 14:

...     ...
Fight against them so that Allāh will punish them by your
hands...23

22 Sūrah At Taubah (9), ayāt 5.
23 Sūrah At Taubah (9), ayāt 14.
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 Sūrah At Taubah (9), ayāt 29:

...       
Fight against those who believe not in Allāh, nor in the Last
Day,...24

 Sūrah At Taubah (9), ayāt 36:

            ...
 

...and fight against the Mushrikūn (polytheists, pagans, idolaters,
disbelievers in the Oneness of Allāh) collectively , as they fight
against you collectively. But know that Allāh is with those who
are Al-Muttaqūn.25

 Sūrah Al Anfāl (8), ayāt 39:

 ...           
And fight them until there is no more Fitnah (disbelief and
polytheism: i.e. worshipping others besides Allāh) and the
Religion (worship) will all be for Allāh alone [in the whole of the
world]...26

 Sūrah Al Baqarah (2), ayāt 191:

...    
And kill them wherever You find them,..27

Within one hadith, the Prophet Muḥammad  says

24 Sūrah At Taubah (9), ayāt 29.
25 Sūrah At Taubah (9), ayāt 36.
26 Sūrah Al Anfāl (8), ayāt 39.
27 Sūrah Al Baqarah (2), ayāt 191.
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“I have been ordered to fight the people until they declare the
two clauses of Shahadat (bear witness that, „there is no god but
Allāh and Muḥammad is His Messenger‟), and they establish the
ṣalāt (prayer) and the zakāt. And if they do this, then from me is
protected their blood and their wealth except by the right
granted by Allāh.”28

Indeed this would be a sadistic teaching within Al Qurʾān if it was only
read in a fractured manner. However, apparently with the above proofs, Imam
Samudra has proclaimed that this is the time to undertake aggression, repay the
actions of the Mushrikūn and the Kāfirūn (non-Muslims). That is the reason
why, every explanation within the book „Aku Melawan Teroris‟ concerning
bombings that are carried out are oftentimes acknowledged as retaliation against
the actions of the Mushrikūn and the Kāfirūn, and therefore as assisting the
Islāmic community worldwide.

The conviction of Imam Samudra to fight the Mushrikūn and the Kāfirūn
is clearly seen within his book:

 “Phase IV: The obligation to fight against all communities of the
Mushrikūn/Kāfirūn”. (refer: AMT, pages. 129-134).

 “Phase four (the last) the laws for war within Islām can be said to be the
offensive war phase (hūjūmi [aggressive], offensive)” (AMT, page. 133).

 “The Jihād operation of the Bali bombings is meant to be offensive
Jihād” (AMT. Page. 163).

 “What became our target was personnel, individuals, mankind, and not
the place itself...the above āyāt clearly illustrate do not restrict the place
for fighting the Kāfirūn” (AMT. Page. 120).

 “In this time period, all communities of Mushrikūn can be fought
(against), except if they ask for forgiveness, embrace Islām, carry out
ṣalāt and pay zakāt” (AMT. Page. 130).

28 Narrated by Bukhari and Muslim.
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Those are the reasons why, various operations were carried out by Imam
Samudra and the likeminded bombers, amongst which are:

 To kill and destroy the „enemy‟ by all means necessary, including self
sacrifice (generally referred to as suicide bombing).

 To seize the wealth of the „enemy‟, by means of robbery; this is called
Fai‟ (booty). Like for instance, the robbery of a gold shop carried out in
Serang, Banten, around 2002.

 Lying to people or groups judged to be the „enemy‟, even if that occurs
whilst giving testimony within a trial.

 To be proud in front of the „enemy‟ by visibly displaying a hard manner.

 Conferring a propaganda of lies towards the „enemy‟, like moulding
public opinion.

Comparison of Imam Samudra’s proofs from Al Qurʾān with the āyāt of Al
Qurʾān

Is it true that the āyāt from Al Qurʾān concerning war, are as understood
by Imam Samudra? The āyāt from Al Qurʾān that I present below illustrate, by
means of underlining, the fragments snipped out by Imam Samudra as the
comparative proofs he has taken in order to support his argument. I present
those whole āyāt from Al Qurʾān without fragmentation so that the reader is
able to read the original text and see where the āyāt have been fragmented by
Imam Samudra. Without doubt, one will be able to see the striking difference in
understanding if those āyāt of Al Qurʾān are fragmented beforehand in order to
become the reasons for conviction.

 Sūrah At Taubah (9), ayāt 5:
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Except those of the Mushrikūn with whom you have a treaty, and
who have not subsequently failed you in aught, nor have
supported anyone against you. So fulfill their treaty to them to
the end of their term. Surely Allāh loves Al- Mattaqūn (the
pious).

Then when the sacred months (the 1st, 7th, 11th, and 12th
months of the Islāmic calendar) have passed, Then kill the
Mushrikūn wherever you find them, and capture them and
besiege them, and prepare for them each and every ambush. But
if they repent and perform Aṣ-Ṣalāt (Iqāmat-aṣ-Ṣalāt), and give
Zakāt, then leave their way free. Verily, Allāh is Oft-Forgiving,
Most Merciful.

And if anyone of the Mushrikūn (polytheists, idolaters, pagans,
disbelievers in the Oneness of Allāh) seeks your protection then
grant him protection, so that he may hear the word of Allāh (the
Qurʾān), and then escort him to where he can be secure, that is
because they are men who know not.29

The understanding of this ayāt:

This ayāt were revealed at Madinah (ayāt Madiniyyah).

Ayāt 5 of (Sūrah) At Taubah is related to the ayāt before it (At Taubah, 4)
and the ayāt after it (At Taubah, 6) concerning the Mushrikūn, that is
concerning people who contravene peace treaties and people who are loyal to
peace treaties.

This command from Allāh to the Prophet Muḥammad  is to fight the
Mushrikūn who contravene peace treaties. This ayāt is addressed to the
Mushrikūn and not to the Kāfirūn.
29 Sūrah At Taubah (9), āyāt 4-6.
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An underlining feature of this ayāt, is that those Mushrikūn who remain
loyal to peace treaties and do not assist those people who compete (fight)
against the Islāmic community, then they may not be fought against nor allowed
to be killed. Those (particular) Mushrikūn are to remain free to go wherever
they like. And Allāh order the Messenger of Allāh  to fulfil the timelines of
the peace treaty‟s terms as well as their rights of safety until the stated time is
up (ayāt 4, Sūrah At Taubah (9)).

The command of Allāh to the Prophet Muḥammad  and the Muslims
was to guarantee the safety of the Mushrikūn who asked for protection (ayāt 6,
Sūrah At Taubah (9)).

The months of Ḥarām (the word „Ḥarām‟ here means sacred) in the
Arabic year begin from the 10th Dhul Ḥijjah until the 10th of Rabbīʿ-l-Ākhir.
The order of those months is Dhul Ḥijjah, Muḥarram, Ṣafar, Rabbīʿ-l-Awwal,
and Rabbīʿ-l-Ākhir. For the time of those 4 months one cannot fight because
they have been categorised as Ḥarām. Muslim troops must restrain themselves
from fighting the Mushrikūn (in the months of Ḥarām) who break peace treaties
and who have the intention to prepare for fighting the Muslims. Except if the
enemy begins fighting in the months of Ḥarām, then the muslim troops are
permitted to counter fight against their attack, in spite of it being in the months
of Ḥarām (sacred months).

As for the Mushrikūn who are fought against and then afterwards accept
Islām, then they obtain freedom and rights like any other Muslim. They become
Muslims at the time after having recited the two sentences of the shahādat,
without the necessity of being tested. And Allāh knows what is right.

 Sūrah At Taubah (9), ayāt 14:
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But if they violate their oaths after their covenant, and attack
your religion with disapproval and criticism then fight (you) the
leaders of disbelief (chiefs of Quraish - pagans of Makkah) - for
surely their oaths are nothing to them - so that they may stop
(evil actions).

Will you not fight a people who have violated their oaths
(pagans of Makkah) and intended to expel the Messenger, while
they did attack you first? Do you fear them? Allāh has more
right that you should fear him, if you are believers.

Fight against them so that Allā h will punish them by your
hands and disgrace them and give you victory over them and
heal the breasts of a believing people,30

The understanding of this ayāt:

This ayāt was revealed in Madinah (ayāt Madiniyyah).

(According to the) Asbābun Nuzūl (reasons for revelation), these āyāt
were only revealed at the time of the Treaty of Hudaybiyah. That is, the Quraish
had contravened the Treaty of Hudaybiyah by covertly helping Bani Bakar (at
that time a war was transpiring between the Bani Bakar and the Bani Khuzaʾah).
The Khuzaʾah tribe were allied with the Messenger of Allāh  (narrated by
Abus Shaikh, sourced from Qatadah and Ikrimah). Likewise explained in the
Tafsīr of Ibnu Kathir.

(According to the) Asbābun Nuzūl, what is meant by “...and heal the
breasts of a believing people” is addressed to the Bani Khuzaʾah (Narrated by
Abus Shaikh, sourced from As Suddi). Ayāt 14 of Sūrah at Taubah is related to
the āyāt before it (Sūrah At Taubah, āyāt 12 and 13), that is, explaining about
the Kāfirūn (at the time of the Messenger of Allāh ) who had already
contravened the peace treaty and were planning to wage war against the
Muslims. The command of Allāh to the Messenger of Allāh  was to fight the

30 Sūrah At Taubah (9), āyāt 12-14.



31 Sūrah At Taubah (9), ayāt 29.
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Kāfirūn because they had contravened the peace treaty and threatened the
security of the Muslims.

According to the Tafsīr of Ibnu Kathir, Allāh commanded war in order
that wisdom be acquired by means of the laws of Jihād, even though Allāh is the
Almighty to destroy the enemy (from His enemies) by means of His own
commands. The promise of Allāh would help the Muslims win the war if the
Messenger of Allāh  honourably supported the respect of the Muslims rights.
Moreover, extend composure to the hearts of those who believed from the
disruption of those who were their enemies. And Allāh knows what is right.

 Sūrah At Taubah (9), ayāt 29:

       
                 

Fight against those who believe not in Allāh, nor in the Last
Day, nor forbid that which has been forbidden by Allāh and His
Messenger and those who acknowledge not the religion of truth
(i.e. Islām) among the people of the Scripture (Jews and
Christians), until they pay the Jizyah with willing submission,
and feel themselves subdued.31

The understanding of this ayāt:

This ayāt was revealed in Madinah (ayāt Madiniyyah).

The command of Allāh to the Messenger of Allāh  was to fight the
Kāfirūn (Ahlul Kitāb) because of their intentions amongst themselves for
hostilities, at that time, to fight the Muslims. They were the Ahlul Kitāb (Jews
and Christians) who since before the arrival of Islām had deviated from religion.

If the Kāfirūn paid jizyah then they were not to be fought (against), even
though they did not accept Islām. According to Imām Shafiʿi and Imām Aḥmad,
jizyah is only to be taken from the Ahlul Kitāb. Whereas, according to Imām
Malik, jizyah is taxed on all the Kāfirūn. And Allāh knows what is right.



32 Sūrah At Taubah (9), ayāt 36.
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 Sūrah At Taubah (9), ayāt 36:

                                             
 

Verily, the number of months with Allāh is twelve months (in a
year), so was it ordained by Allāh on the Day when He created
the heavens and the earth; of them four are sacred, (i.e. the 1st,
the 7th, the 11th and the 12th months of the Islāmic calendar).
That is the right religion, so wrong not yourselves therein, and
fight against the Mushrikūn (polytheists, pagans, idolaters,
disbelievers in the Oneness of Allā h) collectively, as they fight
against you collectively. But know that Allāh is with those who
are Al-Muttaqūn.32

The understanding of this ayāt:

This ayāt was revealed in Madinah (ayāt Madiniyyah).

Within a year there are 12 months, 4 months of which are sacred months
(Ḥarām) and within which warfare is prohibited, in accordance with the culture
of the Arabs before the Prophethood of Muḥammad .

Allāh forbade the Muslims from self oppression by warring in the months
of Ḥarām. Because of its sacredness, it resulted in sins being multiplied as
compared to other months (refer Tafsīr Ibnu Kathir).

The command of Allāh to the Muslims was for them to fight against the
Mushrikūn in the months of Ḥarām, since they (Mushrikūn) had started to fight
in the months of Ḥarām, that is, in the month of Muharram. This practice
undertaken, the Messenger of Allāh  and the Muslim troops carried out
fighting against the Bani Hawazin and the Bani Thaqif (Siege of Taʾif), which



33 Sūrah Al Anfāl (8), āyāt 38-40.
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at that time had already entered the month of Ḥarām, that is, the month of Dhul
Qaʾidah (Tafsīr Ibnu Kathir). And Allāh knows what is right.

 Sūrah Al Anfāl (8), ayāt 39:

                                                 
Say to those who have disbelieved, if they cease (from disbelief)
their past will be forgiven. But if they return (thereto), then the
examples of those (punished) before them have already preceded
(as a warning).

And fight them until there is no more Fitnah and the religion
(worship) will all be for Allā h alone [in the whole of the
world]. But if they cease (worshipping others besides
Allāh), then certainly, Allāh is All-Seer of what they do.

And if they turn away, then know that Allāh is your Maulā
(Patron, Lord, Protector and Supporter, etc.), (what) an
excellent Maulā, and (what) an excellent Helper!33

The understanding of this ayāt:

This ayāt was revealed in Madinah (ayāt Madiniyyah).

This ayāt has a relationship with the ayāt before it (Sūrah Al Anfāl, ayāt
38), that is the threat by the Kāfirūn, which will once again be frequented upon
the Muslims (at the time of the Messenger of Allāh ). The command from
Allāh to fight the Kāfirūn who had the intention and were preparing their might
to repeat their attacks against the Muslims. The word „Fitnah‟ in this ayāt
means the onset of threats (danger) and disturbances towards the Islāmic
community (at the time of the Messenger of Allāh ), the religion of Islām, and
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the Islāmic nation. The Fitnah of polytheism (shirk) constitutes one from of
assault towards the Oneness of Allāh and the ʿAqidah (belief/creed) of Islām.

According to the Tafsīr of Jalalain, the word „Fitnah‟ means shirk
(assigning partners with Allāh). According to the Tafsīr of Qurtubiy, „Fitnah‟ is
shirk and that which assumes its form by disturbing the Muʾminūn. While, Ibnu
Abbas (within the Tafsīr of Ibnu Kathir) explains „Fitnah‟ in this ayāt as shirk.
And Allāh knows what is right.

 Sūrah Al Baqarah (2), ayāt 191:

                                                                                 
And fight in the Way of Allâh those who fight you, but transgress
not the limits. Truly, Allāh likes not the transgressors.

And kill them wherever you find them, and turn them out from
where they have turned you out. And Al-Fitnah is worse than
killing. And fight not with them at Al-Masjid-al-Ḥarām (the
sanctuary at Makkah), unless they (first) fight you there. But if
they attack you, then kill them. Such is the recompense of the
disbelievers.

But if they cease, then Allāh is Oft-Forgiving, Most Merciful.

And fight them until there is no more Fitnah and (all and Every
kind of) worship is for Allāh (Alone). But if they cease, let there
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be no transgression except against Aẓ-Ẓālimūn (the polytheists,
and wrong-doers, etc.).34

The understanding of this ayāt:

(According to the) Asbābun Nuzūl this ayāt is associated with the
violation of the Treaty of Hudaybiyah that was perpetrated by the Quraish by
beginning attacks and blocking the Muslims form performing the act of ʿUmrah
(Narrated by Al Wahidi from Al Kalbi from Abu Ṣaliḥ, sourced from Ibnu
Abbas). Ayāt 191 of Sūrah Al Baqarah is related to the ayāt before it, that is,
fighting against people who initiate the start of war.

The objective of the war is (to counter) the Kāfirūn who started the war,
wherever they are encountered.

The word „fitnah‟ in this ayāt (…And Al-Fitnah is worse than killing…)
means threat of hostilities, threat of war, threat of the emergence of disorder,
harm, disruption of religious freedom, threat of forcing Muslims to return to a
religion of before, and also the threat of expulsion. All of these are the
consequences resulting from the emotion of shirk, which was the feature of
those people who were enemies to the Muslims at the time of the Messenger of
Allāh .

According to the Tafsīr of Ibnu Kathir, the word „fitnah‟ within this ayāt
is that shirk is more brutal than murder. The Tafsīr of Jalalain also explains the
word „fitnah‟ with the meaning of shirk. The Tafsīr of Qurtubiy explains, that
shirk and kufr (disbelief) are more sinful than the sin of murder. The shirk that
was found at that time was extremely dangerous for mankind, wherein ẓulm
(tyranny) was rampantly striding to overstep the rights of mankind and the
rights of Allāh.

It was prohibited to fight at the Masjidil Ḥarām (in Makkah), except if the
enemy starts fighting there.

The command to fight until there was no more „fitnah‟ was a command to
the Muslims and the troops of the Messenger of Allāh  in order to fight
threats, disturbances, and onsets from the enemy, until the Muslims achieved
security. And Allāh knows what is right.

The Prophet Muḥammad  said:

34 Sūrah Al baqarah (2), āyāt 190-193.
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أهترأىأقاتلالناس قال صلىاللَّ عليهوسلن أىرسىلاللَّ 

اللَّ ويقيوىاالص◌َ لةويؤتىا
رسىل

هحودا لَ إلهإ◌َ لاللَّ وأى
أى

يشهدوا حتى

ْ لس◌َ لموحسابهن وأهىالهنإ◌َ لبحقا◌
هنيدهاءهن

عصوىا الزكاةفئذافعلىاذلك

علىاللَّ 

It has been narrated on the authority of ʿAbdullah bin ʿUmar
that the Messenger of Allāh  said: I have been commanded to
fight against people till they testify that there is no god but Allāh,
that Muḥammad is the Messenger of Allāh, and they establish
Ṣalāt (prayer), and pay Zakāt and if they do it, their blood and
property are guaranteed protection on my behalf except when
justified by law, and their affairs rest with Allāh.35

The understanding of the hadith:

This declaration by the Messenger of Allāh  makes notice that he is
commanded to make war.

The objective of war generally, is mankind, meaning whomsoever,
Muslim or non Muslim. It still needs to be asked as to the real meaning of this
hadith. What is clear is that this hadith does not specifically direct the
undertaking of war on non Muslims as a whole in order that they become
Muslim, but it commands war for Muslims who do not establish ṣalāt and who
do not pay zakāt. The reason for war is to direct those people towards
undertaking shahadat, establishing ṣalāt and paying zakāt.

The use of the word “…ʾUqātila ( أقاتل )…” in that hadith derives from
“Qatala – Yaqtulu - Qatlan” which means „he killed‟. However, when that word
takes on the letter alif (a) after the first letter, then it sounds longer “Qaatala
(Qātala) – Yuqaatilu (Yuqātilu) – Qitaalan (Qitālan)” and means „he fought
against‟ or „he made war‟. The action meant here in this hadith refers to the
responce as the result of an occurrence of killing or the mutual killing from two
sides with troops and weaponry. If this hadith is used for the killing of civilians
who do not have the strength to counter, then it is extremely erroneous to make
use of this hadith as the basis for that action. And Allāh knows what is right.
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35 Narrated by Bukhari and Muslim.
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Why is it that this hadith is always referred to as or understood as the
reason to fight people who are not or have not yet taken the shahādat and
become Muslim? Why doesn‟t this hadith also mean to fight those people who
do not perform ṣalāt (prayer) when now at this time there are many people who
do not  perform ṣalāt and moreover some are from the families of Muslim
activists?

Besides meaning laziness in ṣalāt, there are amongst Muslims those who
deem ṣalāt as non obligatory now, because the struggle of „their jamaah‟ (times
of the Messenger of Allāh ) was in the Makkan phase. Are (shouldn‟t) such
Muslims to be fought? Likewise also, there are amongst Muslims those of the
opinion that ṣalāt is no longer obligatory upon themselves because they have
already achieved true repose as in the belief „I am He and He is me‟. They are
of the opinion that ṣalāt is a provisional skin that they have already filled with
Islām or their nucleus is Islām. (In their opinion) those people for whom Islām
is obligatory are new people who have just achieved the skin of Islām. Are
(shouldn‟t) such Muslims to be fought?

In fact Muslims who are of the opinion that ṣalāt and zakāt are not
obligatory to perform are more valid to fight as compared to those non Muslims
who have not yet performed shahādat, and this issue has already been dealt with
by Abu Bakar Aṣ Ṣiddiq  who at the time he was undertaking warfare against
people who did not pay zakāt, not because they were miserly or lazy in the
payment of zakāt, but they were fought against because their understanding was
that zakāt was no longer applicable (obligatory) after the death of the Prophet
Muḥammad .

Likewise also Abu Bakar Aṣ Ṣiddiq  fought Musailamah Al Kadhdhāb
(Musailamah the Liar), and his followers, who acknowledged himself as a
prophet after the death of the Prophet Muḥammad , so why are the people who
acknowledge themselves as prophets - people like Lia Aminuddin (in Indonesia)
and Ghulam Mirza Ahmad as well as the followers of Qadiyani - not fought
against?

When the stated āyāt of Al Qurʾān and the hadith (refer heading, Model
āyāt for fighting in Al Qurʾān in the book „Aku Melawan Teroris‟) are
commands to fight and kill all non Muslims without distinction or pressuring
them to become Muslim, then it would contradict those āyāt of Al Qurʾān that
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contain commands not to compel as well as guaranteeing the safety of non
Muslims without forcing them to embrace Islām, such as the following:

 Sūrah At Taubah (9), ayāt 4: Concerning the guarantee of protection if
loyal to a treaty.

                       
Except those of the Mushrikūn with whom you have a treaty, and
who have not subsequently failed you in aught, nor have
supported anyone against you. So fulfill their treaty to them to
the end of their term. Surely Allāh loves Al-Mattaqūn.36

 Sūrah At Taubah (9), ayāt 7: Concerning the guarantee of protection if
loyal to a treaty.

                          
How can there be a Covenant with Allāh and with His
Messenger for the Mushrikūn (polytheists, idolaters, pagans,
disbelievers in the Oneness of Allāh) except those with whom
you made a Covenant near Al-Masjid-al-Ḥarām (at Makkah)?
So long, as they are true to you, stand you true to them. Verily,
Allāh loves Al-Muttaqūn.37

 Sūrah Al Mumtaḥinah (60), ayāt 8: Concerning the guarantee of
protection if they do not compete nor fight against.

36 Sūrah At Taubah (9), ayāt 4.
37 Sūrah At Taubah (9), ayāt 7.
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Allāh does not forbid you to deal justly and kindly with those
who fought not against you on account of religion and did not
drive you out of your homes. Verily, Allāh loves those who deal
with equity.38

 Sūrah At Taubah (9), ayāt 29: Concerning the guarantee of
protection if Jizyah is paid.

                               
Fight against those who believe not in Allāh, nor in the Last
Day, nor forbid that which has been forbidden by Allāh and His
Messenger and those who acknowledge not the religion of truth
(i.e. Islām) among the people of the Scripture (Jews and
Christians), until they pay the Jizyah with willing submission,
and feel themselves subdued.39

 Sūrah Al Kahf (18), ayāt 29: Concerning there being no
compulsion to follow Islām.

...            
And say: “The Truth is from your Lord.” Then whosoever wills,
let him believe, and whosoever wills, let him disbelieve...40

38 Sūrah Mumtaḥinah (60), ayāt 8.
39 Sūrah At Taubah (9), ayāt 29.
40 Sūrah Al Kahf (18), ayāt 29.
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 Sūrah Al Baqarah (2), ayāt 256: Concerning there being no compulsion to
follow Islām.

...             
There is no compulsion in the Deen (religion). Verily, the right
path has become distinct from the wrong path...41

So, is it true that the Messenger of Allāh  subjected the Kāfirūn and the
Mushrikūn (non Muslims) to that which was carried out by Imam Samudra?

The reasons for war

On the basis of the āyāt from Al Qurʾān and the hadith above, there are
three important points to be collectively understood. I compared the events that
took place at the time of the Messenger of Allāh  when he implemented his
duties as leader of the troops at war, because those proofs (revealed) were on
the subject of war. And, to start with a false comprehension toward the course
of the daʿwah of the Messenger of Allāh , that is, from a false starting point in
order for the continuance of the daʿwah movement for the Islāmic community,
both in these times and in the past.

3 important points that are available from the āyāt advanced above are:

 War because of the violation of a peace treaty.
 War because a side (the enemy) began fighting.
 War because of the formation of „Fitnah‟, that is the threat of war.

War because of the violation of a peace treaty

There are two āyāt that contain commands for war because of the
violation of a peace treaty by nomadic tribes from amongst the Mushrikūn (At
Taubah (9), ayāt 5) and the Kāfirūn (At Taubah (9), ayāt 14). The consequences
of the violation of those peace treaties caused the Kāfirūn and the Mushrikūn to
become a threat for the Muslims. They became enemies by carrying out attacks
against the Muslims and/or by siding with the nomadic tribes who were fighting
the Muslims.

41 Sūrah Al Baqarah (2), ayāt 256.
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Within his guidance, the Prophet Muḥammad  set an example by
disposing human rights upon non Muslims at the time of war. Since the
beginning, the Messenger of Allāh  did not arbitrarily kill non Muslims nor
force them to become Muslims. The Prophet  also never had the intention to
retaliate for the ill treatment of the enemy on the Muslims. Within war, the
Messenger of Allāh  conferred regulations, prohibitions, and reminders for the
Muslim troops. Allāh also forbade over zealous actions that exceeded the
bounds of His stipulations:

              
And fight in the Way of Allāh those who fight you, but transgress
not the limits. Truly, Allāh likes not the transgressors.42

Contravention of a peace treaty also means the carrying out of steps to
overstep bounds,

             
With regard to a believer, they respect not the ties, either of
kinship or of covenant! It is they who are the transgressors.43

However, the Messenger of Allāh  did not conclude that violations of
those treaties were reasons for carrying out measures to wipe out a defeated
enemy as a result of their treason and he also did not carry out revenge on the
basis of the treatment received by the Muslim troops who had been sacrificed
on the field of battle. Many of the defeated or surrendered enemy, were freed
without being forced to accept Islām. Moreover, there were amongst them those
who were exiled and free to follow their non Islāmic beliefs. Examples (of this)
from the Prophet Muḥammad  can be seen from the battles lead by the
Messenger of Allāh  such as:

 Ghazwah Badr Al Kubra (Quraish - Kāfirūn)
 Ghazwah Bani Qainuqaʾ (Jews) at Madinah

42 Sūrah Al Baqarah (2), ayāt 190.
43 Sūrah At Taubah (9), ayāt 10.
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 Ghazwah Bani Naẓīr (Jews)
 Ghazwah Bani Musthaliq (Mushrikūn)
 Ghazwah Bani Quraizah (Jews)
 Ghazwah Khaibar (Jews of Khaibar)
 The Jews of Fadak
 The Jews of Wadil Qura
 Ghazwah Fatḥu Makkah
 Ghazwah Hunain
 Ghazwah Ḥiṣāru Taʾif

Before Muḥammad  began as a Prophet and Messenger of Allāh, the
Arab lands were without culture. The nomadic culture that existed in the Arab
lands did not grant guarantees of life for the individual who was faithful. The
system of human rights was dependent upon the local customs or customary law
of each tribe or clan‟s religious beliefs. Moreover, ṣometimes a female child‟s
rights did not exist, and in fact were allowed to be buried alive at the time of
birth. In regards to this, such an issue was validated by those tribal customs, that
is, by the Quraish.

Killing and revenge often took place amongst the Arabs at that time.
Tribal wars were a common phenomenon amongst the tribal communities of the
Arabs, because of support for the fate of members of their tribes who had been
mistreated. The guarantee of an individual‟s security from within a specific
community was dependent upon the respective heads of their tribes; those
community leaders regulated all the customary laws and the social justice.
Justice within life was regulated by the tribal leaders and also the interwoven
relationships with other tribes.

Peace treaties were the practice of Arabs in order to guarantee security
between tribes. If a person, a tribal member, from their tribe was killed and
mistreated, then the leader of that tribe would take retaliatory measures to
protect and punish, as well as to deem the agreement as broached. If the tribe
believed itself too weak to respond, then that tribe would endeavour to
collectively strengthen itself with other tribes in order to be able to take the
necessary steps. The reason being, that if no retribution was forthcoming then
the opposing side will feel free to carry out murder and tyranny without the
worry of punishment. Laws were already in existence amongst the Arab tribes
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that allowed the betrayed side to carry out war against the side which had
initiated the treachery.

The Messenger of Allāh  was in the position as leader of the Muhājirīn,
and who afterwards became the leader of the Muhājirīn and Anṣār. In his 
capacity as leader of the Muslims in Madinah, the Prophet  made use of the
Arab culture by implementing peace treaties with the neighbouring tribes. By
means of those peace treaties, the Messenger of Allāh  was able to guarantee
the safety of Islām, the Islāmic community, and the region where the Islāmic
communities existed, namely Madinah. By means of peace treaties, the horrors
of the wars between tribes and the sadistic mistreatment or opprsession were
evaded. Thereby, the phenomenon of murder, torture, and injustice that once
occurred in Makkah before the time of the Muslim community‟s emigration
amounted to a little and did not occur again.

Because there were no just laws to regulate a system that guaranteed
rights for all the Arab tribes on Arab land, the culture of reaching peace treaties
was still necessary to ward off these occurrences of blood letting that were
carried out arbitrarily by the hostile tribes. The position and splendid character
of the Messenger of Allāh  in holding to peace treaties, the rights on the
battlefield, and the (upholding of a) non scorched earth (policy) on a specific
community which contravened those peace treaties, made all members of a tribe
accept the Prophet Muḥammad  as the Messenger of Allāh  and Islām as
their religion. The acceptance of Islām was not because of any harsh measures
carried out by the Messenger of Allāh  and the Muslim troops, but more so
because of the character of the Messenger of Allāh  who bestowed human
rights in accordance with the boundaries established by Allāh; this is a part of
the daʿwah of Islām.

When all of the tribes submit to one law and leader, then there is no
necessity furthermore for peace treaties between tribes, because of the existence
of laws that safeguard the rights of the individual, namely Islām. Except for the
side that still does not accept Islām, then a peace treaty is necessary to uphold
the guarantee of the security of religion, people, and nation.

War because a side began fighting

There are four āyāt that contain commands to wage war as a result of the
Muslims being attacked by another side. One ayāt of Al Qurʾān (At Taubah (9),
ayāt 36) is in reference to aggression initiated by a tribe from amongst the
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Mushrikūn towards the Muslims. And three āyāt of Al Qurʾān (Sūrah At
Taubah (9), ayāt 29; Sūrah Al Anfāl (8), ayāt 39; Sūrah Al Baqarah (2), ayāt
191) are in reference to aggression begun by a tribe (tribes) from amongst the
Kāfirūn towards the Muslims. Whatever the motive they utilise for those
attacks, then the Muslims have the right to confront those onsets. Such a stance
is a command of Allāh.

If the āyāt of war proposed by Imam Samudra are to be understood, none
of these (āyāt) express directions for offensive war. In the same manner as
(maintained by) his belief, the following are a couple of transcripts that fall in
line with that:

“...phase four (the last) declarations of war in Islām can be said
to be the phase for offensive war (assault, attack)” (AMT, page.
133).

“In these times, all the Mushrikūn are to be attacked; except if
they seek forgiveness, embrace Islām, establish ṣalāt and pay
zakāt” (AMT, page. 130).

What I understand is that attacks undertaken by the Messenger of Allāh 
together with the Muslim troops were for reasons of violations of peace treaties
accompanied by enmity. The consequences of these violations, was that the
attacks were a form of punishment acknowledged by and agreed upon by the
laws that were carried on throughout the Arab tribes and communities at that
time. Likewise also, because enmity and preparations for steps to attack the
Muslim community (were underway), the Messenger of Allāh  took steps by
attacking before being attacked. Isn‟t the best form of defence attack? So, there
is no Islāmic legality that allows for attacking individuals or groups (simply)
because they are Kāfirūn or Mushrikūn. Allāh knows best.

The delivery of daʿwah as carried out by the sahabat (companions), after
the death of the Messenger of Allāh , was always accompanied by a number
of armed troops in order to safeguard security. This implementation was carried
out because the sahabat did not want the bad experience known as the trajedy of
Ar Rajiʿ in the third year of Hijrah to happen again. That is, when six mubaligh
(Islāmic daʿi - preachers) were sent, they were ambushed and killed on their
journey by the Bani Lihyan.
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Besides that, the tragedy of Biʾr Maʾunah in the fourth year after Hijrah,
wherein 70 daʿi were put to death after their arrival there. That act of treachery
was carried out by the tribes of Najd. Those particular daʿi were sent by the
Messenger of Allāh  at the request of a non Muslim tribe or clan (the tribe of
Kilab, at the request of Abu Bara Āmir) who wanted to understand Islām.
However, before the task of giving daʿwah could begin at that place, the daʿi
were fought and killed by another non Muslim group. This occurred as a
consequence of their extreme hatred towards Islām, a new religion at that time.

In spite of Sūrah At Taubah‟s revelation, the implementation of Islāmic
daʿwah by the sahabat was not carried out in a harsh manner. People who did
not embrace Islām were not immediately killed or their lands devastated until
they accepted Islām voluntarily. The offer of Islām in a refined manner as
carried out towards the non-Muslims was done so as a part of the daʿwah
methodology of bil hikmah (with (by means of) wisdom), which invited
mankind to make Islām the religion in their lives. However if the daʿwah of
Islām was not accepted, then Islām remained firm to its principles as contained
within Al Qurʾān:

…            
There is no compulsion in religion. Verily, the right path has
become distinct from the wrong path...44

 …             
And say: “The truth is from your Lord.” Then whosoever wills,
let him believe, and whosoever wills, let him disbelieve...45

However, according to the statutes of the Islāmic state that prevailed at
that time, if anyone did not accept Islām then he was subjected to the regulation
of paying jizyah in the same manner as a Muslim was subjected to the
regulation to pay zakāt. The payment of zakāt for the Muslim was in order to
purify the value of wealth that he possessed in the sight of Allāh. However, the
jizyah subjected upon the non-Muslim was as a bond to guarantee self
protection, and which also made their blood and wealth the same in value as the

44 Sūrah Al Baqarah (2), ayāt 256.
45 Sūrah Al Kahf (18), ayāt 29.
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blood and wealth of the Muslims who secured their rights. The outcome of
paying jizyah and zakāt would also later return benefits for the interests of the
community, whether Muslim or non-Muslim. There was no criterion for
measuring the amount of jizyah. However, in one narration, ʿUmar  took a
stone from one poor Jewish person as jizyah.

The non-Muslims who wanted to pay jizyah were called Kāfir Dhimmiy
(a disbeliever subject to protection), that is, a person who accepts the Islāmic
government but does not accept the religion of Islām. A Kāfir Dhimmiy
possesses rights the same as a Muslim citizen and is subject to the carrying out
of laws in accordance with those laws carried out (the Islāmic law), and is able
to carry out acts of worship in accordance with the religion „he‟ follows.
However, in the event that such a non-Muslim (Kāfir Dhimmiy) relinquishes his
status as a Kāfir Dhimmiy and does not accept the Islāmic administration, then
he is not killed (because he does not raise arms against the government), he is
not made a prisoner and his wealth is not confiscated. Still, they are not justified
to live within the Islāmic state (meaning, they are safely expelled). Because a
person who does not accept the existing government of a nation is a danger to
the security of any nation. People who endanger the security of the Islāmic
nation will be expelled from the nation or imprisoned.

Then if the Kāfir Dhimmiy raise arms against the Muslim community and
gather together with the Kāfir Ḥarbiy (enemy/warring disbelievers) to fight the
government (of an Islāmic state), then their Dhimmiy status is automatically
revoked, their rights are not protected, and moreover he will be fought against
because he has already sided with the enemy.

Another issue is those non-Muslims who are “Mustaʾman/Mustaʾmin” (a
person who seeks security), that is, non citizens of an Islāmic nation, they are
people who come to an Islāmic nation and acknowledge the Islāmic government
there. They are ambassadors of nations, tourists, traders, people who have
needs, pilgrims, etc. Kāfir “Mustaʾman” are not to be fought against, not to be
expelled from the Islāmic nation, and do not pay jizyah. They are safe in the
Islāmic nation after obtaining a residence permit (visa), as long as they do not
raise arms and compete against Islām, nor act as spies against Islām. In addition,
their rights of security are guaranteed until they return to their place of origin.

In the event that Islāmic daʿwah is carried out in a non Islāmic nation, as
in the case of giving daʿwah to an individual (nation), it (the individual) „is
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asked‟ to accept Islām as the religion to follow and act upon its effects within its
life. However, if perhaps that nation does not accept Islām then it returns to its
base adherence, that is, it is not pressured to accept Islām. Furthermore, as a
step to guarantee safety, that nation is requested to pay jizyah as a bond of a
peasce treaty. If jizyah is given to the Islāmic nation, then that nation (the one
giving jizyah) is classified and has the status of Ahlul Hudnah (people with an
„armaments‟ treaty), and they are free to have a non-Muslim leader and with
nation‟s laws that are not Islāmic. Within the condition of non-deployment of
armament, it is allowable to execute the daʿwah of Islām by giving them the
opportunity to hear about Islām. If such a nation breaks the peace treaty by not
wanting to pay jizyah or by raising arms against the Islāmic nation then their
status becomes that of a nation that is Kāfir Ḥarbiy (a Kāfir nation to be fought).
Thereby, the Islāmic nation will send troops to combat it in order to fight the
nation that threatens the security of the Islāmic nation.

The terms defensive and offensive and their phases are not issues that are
important to discuss and contrast. In that regard, all warfare and combat
sometimes is able to mean defensive, offensive, and can mean both. The terms
defensive and offensive cannot be avoided or displaced from a war dictionary, as
long as warfare continues. What is important in Islām is that war (Jihād) is
justifiable in order to support Islāmic daʿwah that has been threatened by attack
or destruction. In other words, the Word of Allāh (Lā ilāha ill Allāh – There is
no god but Allāh) must be cared for and protected.

Whatever decision is made on the benefits of war operations that have
been started by taking defensive or offensive steps, must be directed by the
decision of the highest leader of a nation or the highest military commander, as
exemplified by the Messenger of Allāh  as the highest leader. Such decisions
are not the policy of a „normal‟ individual member or a „normal‟ Muslim.
Decisions carried out or not carried out in a battle, must be made by a
competent Muslim (a high leader).

Ghazwah and Sarīyah, that is, battles that took place at the time of the
Messenger of Allāh , in general were at once defensive and offensive. They are
said to be defensive, because they defend the security of Islām, the Islāmic
community, and the Islāmic state from threats made by those who have enmity
and hatred for Islām. They are said to be offensive, because of those Muslim
troops who have started to fight against the enemies‟ troops who have already
begun declaring their hostility. If non-Muslims have contravened the peace
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treaty, then it means they had earlier declared hostility and (willingness
towards) warfare. Thereby the Muslims carried out a defensive stage by carrying
out attacks (offensive).

Because non-Muslims militated against daʿwah and threatened security,
then a defensive stance is applicable to protect Islām. Whereas an offensive
approach is carried out for the purpose of commencing attacks before the enemy
is ready to fight. Such is the way exemplified by the Messenger of Allāh  to
the point were the enemy is always outdone by the Muslim troops. The enemy
troops oftentimes fail because they are not yet prepared for the consequences of
the surprise offensive carried out by the Muslim troops.

So, there is no purpose in maintaining the terms defensive phase or
offensive phase. There is no need for mutual shortcomings because both are
right and are necessary when confronted in war, with the only difference being
intention. Is it for the intention to support the daʿwah of Islām and uphold the
Word of Allāh in accordance with Al Qurʾān and the Sunnah of the Prophet ,
or to follow desires that like to kill, wage war, and heartlessly attack the weaker
of mankind?

War because of the materialization of ‘Fitnah’, that is ‘the threat of war’

There is not one single ayāt within Al Qurʾān whose contents command
the act of war against the community of another religion. Likewise also, there is
not one single ayāt that clearly states the name of another religion to be fought.
There is no ayāt in Al Qurʾān that has as its objective the command to fight the
public in general. And there is no ayāt of Al Qurʾān that commands the fighting
of a specific community for nothing other than its disbelief or polytheism.
However, the āyāt of Al Qurʾān that do exist are as a consequence and in
relation to disbelief and its polytheism (that are) together with the hatred, anger,
and enmity towards the Muslims, which are exhibited by tangible endeavours to
embitter the Muslims by means of hostilities (war), and so Allāh commanded
His Messenger  to fight in defence of such rebelliousness.

Within the context of fighting non-Muslims (Mushrikūn or Kāfirūn),
what I understand of that which was carried out by the Messenger of Allāh 
was only against those of them (Mushrikūn or Kāfirūn) who were open enemies
to Islām, the Muslims and who betrayed peace treaties, that is, they became
tangible threats to the security of the Muslims, and this is known as fitnah. So it
appears that I have a different understanding from what Imam Samudra has said
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on the basis of the āyāt of Al Qurʾān, and according to what I understand is that
the understanding of Imam Samudra in justifying violent actions is incorrect as
per those āyāt in Al Qurʾān.

My understanding is that on the strength of all the evidence as reasoned
and put forward by Imam Samudra (in AMT), the Muslims must and are
obligated to establish opposition to defend themselves, that is, defend Islām, the
Islāmic community, and the sovereignty of the nation. In other words 3 in 1, one
action to defend three interests.

Non-Muslims, that is, Kāfirūn and Mushrikūn, are not commanded by
Allāh for all of them to be killed off the face of the earth if they do not desire
Islām.

The life of the Messenger of Allāh  is a travelogue, of the Muslims
being up against the onsets of the non-Muslims who always initiated attacks,
broke peace treaties, engendered enmity, and fought them. This concerned
tribes with whom a peace treaty had never been held or with those tribes with
whom a peace treaty was held with the Muslims.

The Messenger of Allāh  and the Muslim troops fought against tribes
which threatened the security of Islām and the Islāmic community and that
purpose was in order to bring to an end their enmity towards the Muslims and to
stop their obstruction of Islāmic daʿwah. Included amongst the threats to
security was when the enemy had overstepped the borders (taken over) and
entered regional land under the authority of the Islāmic government and
whenever Muslims were captured.

If the hadith of the Prophet : “I have been commanded to fight against
people till they testify that there is no god but Allāh, that Muḥammad is the
Messenger of Allāh...” means to fight all non-Muslims until they accept Islām,
then that statement of the Prophet Muḥammad  is incompatible with its
actions. As far as I know, the actions of the Prophet  are more imperative to be
upheld as law than his  verbal statements, if (it is the case that) incompatibility
is found (between them). And Allāh knows best.

A practical example of war exemplified by the Messenger of Allāh 
both before and after the revelation of Sūrah At Taubah, ayāt 5, remains the
same for the Messenger of Allāh . Only the postponement of the four months
time period (months of Ḥarām) is differentiated. Before receiving that



183

revelation, at the time a tribe had violated a peace treaty, the Messenger of
Allāh had quickly lead troops in combat to fight against the betrayal or enmity
of the tribe.

However, in Sūrah At Taubah, ayāt 5, Allāh prohibited the Messenger of
Allāh  from carrying out the attack against the Mushrikūn tribe that had
violated the peace treaty, because it was close to the months of Ḥarām and also
the prohibition of attack towards the tribe which would finish the time of the
treaty precisely at (the time of) the months of Ḥarām. By this means they gave
them four months free of aggression. When those four months (months of
Ḥarām) were over then the Messenger of Allāh  would start afresh by leading
or sending troops to carry out warfare against the Mushrikūn tribe that had
violated the peace treaty and towards the tribe that had finished the time of its
peace treaty (except for those who had extended the peace treaty).

Why were the tribes at that time (before the revelation concerning the
months of Ḥarām), that had betrayed the peace treaty, not been given a time of
four months, and why was it that just now revelation was sent down that gave
time for the Mushrikūn tribes? Because Allāh wanted the Messenger of Allāh 
to practice in front of the Arab tribes that Islām respects culture. Because of
that, the Prophet  was commanded to respect the months of Ḥarām in the
manner of the previous Arab tribe‟s culture that had respected it. That is, by
restraining oneself from not carrying out any acts of aggression even if betrayed
(by an event of violating the peace treaty).

Respecting culture is incorporated within noble character. When the
Messenger of Allāh  did not carry out an act of aggression in the months of
Ḥarām, it means that he had carried out Islāmic daʿwah with noble character.
Thus the Mushrikūn who had violated the peace treaty remained free (were not
attacked even though it was known they were to be attacked), until the months
of Ḥarām were finished. Except in the case were the Mushrikūn began fighting
the Muslims in the months of Ḥarām, then the Muslims would retaliate.

The culture of the Arab tribes from before was to uphold much respect
for the months of Ḥarām, and so Allāh did not want the Muslims to taint the
months of Ḥarām although they had the right to fight the Mushrikūn for their
act of betrayal. Respect for culture that does not contravene the laws of Islām is
more eminent than being able to propose the arrangement of Islāmic daʿwah bil
Ḥikmah (with wisdom).
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The practice carried out by the Messenger of Allāh  before and after the
revelation of Sūrah At Taubah, ayāt 5 is the same: To war against tribes which
are treacherous (betray peace treaties) and who later become threats to the
safety of Islām, the Muslims, and the territories of the Muslims. To give
guarantees of safety towards the Mushrikūn who are loyal to the peace treaties.
Not to kill the Mushrikūn or Kāfirūn who do not hold enmity to Islām and who
do not attack Islām. In addition, they are not to be forced to embrace Islām.
And, good treatment of the enemy who have experienced defeat, such as to
freed prisoners.

Sunnah fiʿlīyah, that is, the causes and reasons for the deeds, steps, and
characteristics of the Messenger of Allāh  at the time of war, is the most
important issue to be followed and becomes the strongest handgrip to be applied
in understanding the āyāt of Al Qurʾān concerning war.

Submission of the solicitation of war, the blazing spirit of war, and good
news for those who fight including the guarantee of paradise, to die as a martyr,
and the threat of hell for those who do not want fight, are when the status and
objectives of war are obvious, and warfare has occurred. The various hadith of
the Prophet Muḥammad  extolling the spirit of the death of a martyr and the
guarantee of paradise were all stated during times of battle, and not in Madinah
or in a mosque.

Isn‟t the behaviour of the Messenger of Allāh  Al Qurʾān, as in the
reply of the Ummu‟l Muʾminīn (mother of the believers) ʿĀyishah

concerning the behaviour of the Prophet Muḥammad : “His behaviour was Al
Qurʾān”

He Messenger of Allāh  said:

“I am only sent to perfect righteous behaviour”46

And the statement of Allāh in describing the behaviour of the Messenger
of Allāh :

                        
46 Narrated by Ahmad.



47 Sūrah Al Aḥzāb (33), ayāt 21.
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Indeed in the Messenger of Allāh (Muḥammad ) you have a
good example to follow for him who hopes in (the Meeting with)
Allāh and the Last Day and remembers Allāh much.47

In truth, what was carried out by the Messenger of Allāh  was the real
practice of fighting „fitnah‟ with the result that the Mushrikūn who fought the
Muslims submitted to and accepted Islām as the possessor which held the
system of security for the rights of mankind that was needful at that time. (It is)
the guarantee of security, justice, and the bestowal of human rights, both for the
Muslims and for the non-Muslims.

However, what took place by those people who waged war after the time
of the Prophet Muḥammad  who fought their fellow Muslims or by
deliberately fighting the common Muslim citizens, with the reason being of
performing Jihād to fight „fitnah‟, is in reality the bringing of fitnah upon the
Islāmic community. This phenomenon does not only occur in these times but it
was also experienced by the Ṣahabat (Companions of the Prophet [])  and
the eras of the Caliphs as exemplified in a story found in a hadith:

:
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From ʾUsāma bin Zaid, this ḥadīth of Ibn Abī Shaybah who said:
Allāh‟s Messenger () sent us in an army. We arrived at Al-
Ḥuruqā, somewhere in the region of Juhainah in the morning.
Then I met a disbeliever. He said, “Lā ilaha illā-Allāh”, but I still
stabbed him. The incident etched itself into my soul and I related
the this to the prophet . The Messenger of Allāh  asked: “Did
he say “ Lā ilaha illā-Allāh?”, and you still killed him? I
answered: “O Messenger of Allāh , he only said that because he
was scare dof the sword”. The Messenger of Allāh  said: “Are
you able to split his chest so that youn are able to know what his
heart says or not”? He  kept on repeating that to me until I felt
like I had not embraced Islam before that day. Saʿad said: “By
Allāh, I dis not kill a Muslim until Dhu‟l Buṭain, ʾUsāma”.
Someone said: “Did not Allāh say: “And fight them until there is
no more fitnah and the Deen is only for Allāh”? Saʿad said: “We
have been at war fighting so that there is no more fitnah”. Whereas
y ou and y our follo we r s want to fi ght in or de r that fitnah
e me r ge s ”. man (embarrassed, and fells guilty), So Allāh will
forgive me being still non-Muslim)48

Groups which competed against and fought the Muslims
at the time of the Prophet Muḥammad 


























48 Narrated by Bukhari and Muslim.
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Confronting „Fitnah‟ with the intention of daʿwah, in a just manner and
not forcing the embracement of Islām by maintaining the Word of Allāh.

The strategic steps of defensive war or offensive war were not phases
arranged by the Messenger of Allāh , but demonstrated how he was faithful
towards the intention to give daʿwah, and its achievement was the purpose of
Islāmic daʿwah in its true manner. That is an important point with the result that
the Messenger of Allāh  defining the purpose of war with the statement:

(In a) hadith narrated by Abu Musa al Ash„ari : A man came
to the Prophet  and said, “A man fights for pride and
haughtiness, another fights for bravery, and another fights for
showing off; which of these (cases) is in Allāh‟s Cause?” The
Prophet  said, “The one who fights that Allāh‟s Word (Islām)
should be superior, fights in Allāh‟s Cause.”49

The establishment of the Word of Allāh (Lā ilāha ill Allāh) is the highest
ranking within the sight of mankind, esteemed and glorified by mankind, and
assuredly it cannot be enforced. The hearts of mankind are unable to be
compelled by harshness to accept the Word of Allāh, and if they are forced then
that acceptance will not be held for long. Allāh will be glorified and esteemed
as well as be held aloft because people voluntarily and pleasurably accept as a
result of seeing the nobility of behaviour, the sensible polite speech, and the

49 Narrated by Bukhari and Muslim.
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visible justness upheld by people who carry Islāmic daʿwah or lead the Islāmic
state.

The Word of Allāh is not maintained by making war. Under no
circumstances. And, the above hadith does not contain that meaning in it. The
wars and battles undertaken by the Messneger of Allāh , and the Muslims who
were together with him, were (on the basis of) rights that were acknowledged to
be true in order to carry them out. And, mankind was also able to see that the
Messenger of Allāh  and the Muslims did not undertake cruel acts during
combat. It was the right of the Muslims in Madinah to hold onto the land, which
Allāh had granted to be governed by Islām.

The meaning of the above hadith is as a notification from the Messenger
of Allāh  to the Islāmic community, which was in the process of fighting in
the way of Allāh. That is, that they must have the intention to carry out daʿwah
in order to maintain the Word of Allāh. This means, that within war one must
have the mission to perform Islāmic daʿwah. Behaviour at the time of fighting
the enemy, is not to kill for reasons of vengeance or anger. If one kills the
enemy during combat, it must be done so in a befitting manner, (that is) to kill
without acts of butchery, not to kill women, children, old people, and (whilst
upholding) various other rules within warfare (that are) obeyed by the Muslim
troops. All of that was a part of the characteristics of giving a demonstrable
daʿwah to the enemy, as Islām possesses perfect rules within warfare and the
carrying out of justice. Likewise also at the time the Muslim troops captured the
beaten enemy. The prisoners were treated well, without implicit feelings of
hatred, till the time they were released, in spite of their not having embraced
Islām.

Just Behaviour during War

The spilling of blood and mutual killing only occur at the time of the
meeting of two sets of troops. When conditions are calm and the enemy troop
has lost and surrendered, then the Muslim troops do not arbitrarily kill people
who are weak, defeated, and surrendered. (Except in specific cases were the law
failed, that is, errors in judgement occurred).

There is no compulsion and harshness displayed by Muslim troops in
inviting to Islām, to make them (enemies and non-Muslims) increase their belief
in the perfection of the religion brought by the Prophet Muḥammad , in
accordance with the guidance of Allāh towards His Messenger .
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Verily, Allāh enjoins Al-„Adl and Al-Iḥsān, and giving (help) to
kith and kin: and forbids Al-Faḥshā‟, and Al-Munkar, and Al-
Baghy, He admonishes you, that you may take heed.50

           … 
Indeed We have sent Our Messengers with clear proofs, and
revealed with them the Scripture and the balance (justice) that
mankind may keep up justice...51

The wars experienced by the Messenger of Allāh  were part of the
daʿwah of Islām, but war is not the ultimate aim within the performance of
daʿwah for the spreading of Islām. From its beginning war is not desired yet war
becomes necessary if the security of Islāmic daʿwah, the Islāmic community,
and the Islāmic state are threatened.

At the time whilst giving daʿwah before there was a party that militated
against the Islāmic daʿwah and threatened the safety of the Islāmic daʿwah, the
religion of Islām, the Islāmic community and state, so war was forced to be
carried out in order to look after and defend the respectability of Islām. If that
daʿwah had been allowed to continue securely without threats and interference,
then the war would not have been necessary.

The daʿwah mission of the Messenger of Allāh  existed in cases of
warfare, that is, the characteristics of not overstepping bounds and the
maintainance of justice were continued on the battlefield. And each time a battle
was won by the Muslim troops, the defeated enemy troops were amazed by the
behaviour and character of the Muslim troops. Furthermore, amongst them were
those who embraced Islām, not because they were forced to do so but rather

50 Sūrah An Naḥl (16), ayāt 90.
51 Sūrah Al Ḥadīd (57), ayāt 25.
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because of the humane treatment and justice they received (at the hands of their
Muslim captors). Moreover, the majority of those captured were freed.

Amongst the justices they observed from the Muslim community were
the non-abuse of children, wives, and families that weren‟t involved in the war.
The Muslims adhered to the discipline that a person does not obtain the burden
of another person‟s sins. If the father is at fault, then his child is not subject to
the sins of the father; likewise also a wife and so on. This valuable teaching is
contained in Al Qurʾān:

      
That no burdened person (with sins) shall bear the burden (sins)
of another,..52

                                       
O you who believe! Stand out firmly for Allāh and be just
witnesses and let not the enmity and hatred of others make you
avoid justice. Be just: that is nearer to piety, and fear Allāh.
Verily, Allāh is Well•Acquainted with what you do.53

However, (one is) unable to deny that amongst them are also those who
utter the two parts of the Shahadah (thereby accepting Islām) because of fear.
Yet, by degrees they also will understand Islām after knowing the contents of Al
Qurʾān, and as a result of witnessing the behaviour and character of the people
around them from amongst the Muslims who truly behave in the noblest
manner.

There is no Compulsion to Embrace Islām

52 Sūrah An Najm (53), ayāt 38.
53 Sūrah Al Mā‟idah (5), ayāt 8.
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If indeed Islām must be the one and only religion in this world, (then)
why did the Messenger of Allāh  allow prisoners to be freed without forcing
them to accept Islām? In addition, in the event that the Kāfirūn and Mushrikūn
must be fought against until they accept Islām, why did the Muslim troops stop
their warfare and accept peace negotiations (armaments truce) at the time the
enemy troops experienced defeat and were allowed to be free with their religion
without being forced to become Muslim? Likewise also, why were they legally
allowed the status of Kāfir Dhimmiy within an Islāmic state?

If indeed all non-Muslims on this earth must become Muslim and there
must be Islām alone on this earth, why did the Prophet  carry out the above
(mentioned) actions? And, how about the laws that Allāh established to be
reciprocated with non-Muslims to be carried out until the Last Day?

As a matter of fact, on the basis of “There is no compulsion in Islām...”
(Sūrah Al Baqarah [2], ayāt 256), that is what made the Messenger of Allāh 
behave nobly for the duration of his life. The Prophet  also behaved well
towards his enemies, both at times of peace, together with the Muslims and non-
Muslims, or at times of warfare. Thus, the practice of the daʿwah of the
Messenger of Allāh  materialised on the battlefield, inter alia included:
prohibitions within war and laws regarding killing; no arbitrariness to prevail in
law except that which is in accordance with laws and just behavior; prisoners to
be treated with respect; prisoners to be freed (with [bound by] Islāmic law and
also without [not bound by] Islāmic law); prisoners not to be compelled to
embrace Islām; prisoners to be given the opportunity to take their possessions
when they are released. The seizure of the wealth and riches of the enemy is not
a forced action, but it is the right of the side that wins, and slaves owned by the
enemy are freed.

Besides that, peace negotiations also occur (armaments truce); no fighting
except when attacked and hostilities engaged (because of rights); not to start
contraventions of peace treaties; not to contravene Arab cultures that are
respected, such as the prohibition of fighting in the months of Ḥarām (sacred);
bestow the rights of the Kāfir Dhimmiy that are to be treated in the same
manner as the rights of the Muslims, even though they do not accept Islām;
bestow forgiveness to people who were once on wanted (to be killed) lists;
bestow the opportunity upon enemies to flee (run from weapons fire), before
attacking; bestow notification to the enemy for protection and not to adopt
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resistance; not to possess the intention and desire to avenge grudges held
towards a group which was once an enemy of Islām.

Such is the manner of Islāmic daʿwah demonstrated by the Messenger of
Allāh  in the manner of fi„liyah (the sunnah of actions during warfare) towards
mankind, which has been expounded from the teachings of Al Qurʾān in a very
real manner on the face of earth. Al Ḥaqq (the truth) becomes the distinction
with other religions and it had also been made apparent by the Messenger of
Allāh  in front of the eyes of mankind. So let mankind itself choose that which
is true or that which is false in accordance with their understanding and beliefs,
without the element of compulsion. What is the purpose of forcing a person to
follow Islām when that person is unable to distinguish between what is true and
what is false?

…           
There is no compulsion in the Deen(religion). Verily, the right
path has become distinct from the wrong path...54

 …             
And say: “The truth is from your Lord.” Then whosoever wills,
let him believe, and whosoever wills, let him disbelieve...55

And so too, the practice of the Messenger of Allāh  as well as the
Muslims in Madinah (Islāmic state) who were made the enemies of and under
the threat of attack by Arab tribes. All of the āyāt that command fighting the
Kāfirūn and Mushrikūn are limited to those who make Islām the enemy and
determine to bring about plans for war against the Muslims. It is the right and
the obligation of the Muslims to implement self-protection from attacks.

If attacked, then resistance can be carried out, without the need to wait for
the command, but if it will be the carrying out of attacks against the enemy then
one must wait for the decision from the command of the nation‟s leader or the
highest-ranking leader of the troops.

54 Sūrah Al Baqarah (2), ayāt 256.
55 Sūrah Al Kahf (18), ayāt 29.
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The implementation of attacks, undertaken by the Messenger of Allāh ,
was the right of the Muslims in order to execute as such, in the event of betrayal
or attack. The implementation of resistance is also the right of the Muslims and
in fact must be the status upheld for reasons of warding off, self defence, and
saving oneself from the threats and opposition of the enemy. Both of those
rights are meant for the purpose of Islāmic daʿwah, because when the non-
Muslims saw the Messenger of Allāh  and the Muslim troops fighting in a
fully disciplined and ethical manner, then the non-Muslim side saw the
magnificence of Islām.

And when the enemy troops were defeated the Muslims released the
prisoners without acts of tyranny (without overstepping the bounds), torture,
and without forcing them to embrace Islām, then that also is execution of the
Islāmic daʿwah mission. The approach for attack is the right of the Muslims
because of (on the grounds of) betrayal, which is indeed understood and
acknowledged by the enemy side, but the good behaviour demonstrated by the
Messenger of Allāh  in the time of battle and after battle made the non-
Muslims certain that the Messenger of Allāh  was a Prophet. Voluntarily they
accepted Islām, which respects human rights and carries out justice. That is the
purpose of Islām.

Under whatever conditions, the Messenger of Allāh  constantly held to
principles within war, that is, the „Maintenance of Objectivity‟ meaning „loyalty
to the purpose‟. The principal purpose of the Messenger of Allāh  as a Prophet
was in order to invite mankind to the worship of Allāh and His Oneness, by
means of wisdom (ḥikmah) and by applying good counsel (mau„iẓa ḥasanah
[fair preaching]).

Revelations of Allāh to the Prophet Muḥammad :

                                          
Worship Allāh and join none with Him in worship, and do good
to parents, kinsfolk, orphans, Al-Masākin (the poor), the
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neighbour who is near of kin, the neighbour who is a stranger,
the companion by your side, the wayfarer (you meet), and those
(slaves) whom your right hands possess. Verily, Allāh does not
like such as are proud and boastful;56

                           
Inv ite (m ank ind, O Muḥamm a d ) to the Way of your
Lord (i.e. Islām) with wisdom (i.e. with the Divine
Inspiration and the
Qur ʾān ) and fair preaching, and argue with them in a way that
is better. Truly, your Lord knows best who has gone astray
from His path, and He is the Best Aware of those who are
guided.57

Within war, both at times of defense or offense, there is also the
opportunity to perform Islāmic daʿwah towards the enemy troops by
demonstrating or portraying noble character and extending human rights, that is,
justice as well as non-compulsion to accept Islām.

Within Al Qurʾān is recorded:

                                              
So unto this (religion of Islām, alone and this Qurʾān) then invite
(people) (O Muḥammad ), and Istaqim [(i.e. stand firm and
straight on Islāmic Monotheism by performing all that is
ordained by Allāh (good deeds, etc.), and by abstaining from all
that is forbidden by Allāh (sins and evil deeds, etc.)], as you are
commanded, and follow not their desires but say: “I believe in
whatsoever Allāh has sent down of the Book [all the Holy Books,
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56 Sūrah An Nisā‟ (4), ayāt 36.
57 Sūrah An Naḥl (16), ayāt 125.
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this Qur ʾān and the books of the old from the Taurāt (Torah),
or the Injeel (Gospel) or the pages of Ibrā him (Abraham)] and I
am commanded to do justice among you, Allāh is our Lord and
your Lord. For us our deeds and for you your deeds. There is
no dispute between us and you. Allāh will assemble us (all), and
to
Him is the final return.58

On the basis of the āyāt from Al Qurʾān and the hadith put forward by
Imam Samudra (in AMT), war is intended to be constantly carried on until the
religion that wins and holds command is only Islām. That is, by depicting many
times over that the Messenger of Allāh  carried out battles in order to
distribute and force other people to accept Islām. Note the quotation here:

“...in order that there is no more shirk (polytheism), in order
that the Deenullāh (religion of Allāh) wins and rules on this
earth...the Messenger of Allāh  directly lead battles 28 times.
Whilst the Sariyah (expeditions) ordered by the Messenger of
Allāh  were 55 times” (AMT. Page. 162).

Then, Imam Samudra also threatens people who do not want to believe
the āyāt concerning war and obey the commands of those āyāt. According to his
understanding, the command to wage the mentioned war is to fight all people
who are non-Muslim, and this verdict is an obligation to be carried out by all
Muslims. According to him, the source of the command is Allāh within Al
Qurʾān and it is obligatory to obey it.

Imam Samudra plays the role of a prophet who has received revelation
directly from Allāh, from the āyāt of Al Qurʾān he quickly gives the command
to the Islāmic community and threatens “Who is brave enough to deny that it is
the command of Allāh?...The status of Allāh‟s command is obligatory” (AMT.
Page. 103). Not only to force and threaten, but in fact the āyāt that he delivers
are imperfect and are not like those which are intended by Allāh at the time
those āyāt were sent down. Those āyāt were seized and butchered until they
were reshaped in such a way as to form proofs that justify his shameful deeds.
Shouldn‟t it be that deeds must be true in accordance with the guidance of proof
and not the proof justifying the deeds? And Allāh knows best what is right.
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58 Sūrah Ash Shūra (42), ayāt 15.
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As for him who does not obey the commands of Allāh, he not only earns
sin but is also in fact disgraced and abused by Imam Samudra. Is that the
behaviour of a Muslim who claims to be a „Mujahid‟ and „Ustadh‟ and who
effortlessly berates others after completing the method of his daʿwah in order to
urge mankind to perform Jihād to support Islām? “Only mankind that is stupid,
idiotic, and dead in their hearts is not fearful of the threat of Allāh” (AMT.
Page. 103). And “O Muslim? Are you chicken? There is no power or strength
except with Allāh” (AMT. Page 106). Is this the example exemplified by the
Prophet Muḥammad  with the result that it becomes the handhold of Imam
Samudra for propagating Islām? Assuredly it is not.

Because of that, I was greatly saddened upon reading the sentence
(words) of Imam Samudra wherein the Messenger of Allāh  is portrayed as a
leader who actively fought to crush other communities, which are non-Muslim
(AMT. Page. 162), and a person who always forced non-Muslim people or
tribes to accept Islām. Thereby, according to Imam Samudra, Islām must be
disseminated through war.

In fact, Imam Samudra portrays Islām as a religion whose understanding
is sadistic and inhumane. Indeed, he presents the Messenger of Allāh  as a
person who was bloodthirsty with the result that he fought and killed people
who did not want to accept Islām. He describes the actions of the Messenger of
Allāh  as similar to the steps taken by the Taliban Fighters (whom he is proud
of) who fought all the Mujāhidīn groups in Afghanistan, starting around 1993,
and who forced people to follow the Taliban and who must expunge the
members of other organisations. If they did not do this, then they would be
fought against and killed. Their reasoning was that only one organisation alone
was correct, namely Taliban. Thus, all other Jihād Tanẓīm (organisations) from
the Afghani Mujāhidīn must be annihilated.

Isn't the life story of the Messenger of Allāh  (war practices) which I
explained above in accordance with the definition given by Imam Samudra in
„Aku Melawan Teroris‟ about the understanding of Jihād according to Islāmic
law? “Jihād means to fight against the Kāfirūn who fight against Islām and the
Muslims” (AMT. Page. 108).

In other words, from that definition in the event that that Kāfir people
(non-Muslim) do not fight Islām and the Muslims, then it is prohibited to carry
out military action against them. Such was the practice implemented by the
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Messenger of Allāh  during his lifetime as a Prophet and Messenger, leader of
a nation, and highest ranking leader of troops in combat.

I have no doubt and do not worry when saying that Imam Samudra has
deviated and mislead the Islāmic community as well as carried out despotism to
himself, and at the same time towards mankind. He has already overstepped the
bounds of the laws of Allāh, in that the Kāfirūn and the Mushrikūn who are non
hostile and who do not have plans to fight Islām (have been attacked), then it is
not justified to kill or fight arbitrarily. This is the reminder from Allāh to people
who act to overstep the bounds set in Allāh‟s laws:

          …
...and whoever transgresses the limits ordained by Allāh, then
such are the Ẓālimūn (wrong-doers, etc.).59

 …          …
...and whosoever transgresses the set limits of Allāh, then indeed
he has wronged himself...60

However I am concerned, lest the Jihād that Imam Samudra beckons to is
not Jihād fee Sabilillah, but rather „Jihād ā la Imam Samudra‟.

Killing Civilians

I was shocked and astounded at reading the explanation of Imam
Samudra concerning the two āyāt of Al Qurʾān that had been „diminished‟ in
order to justify the actions of the bombings, (AMT. Page. 116), that is:

 …         …
...Then whoever transgresses the prohibition against you, you
transgress likewise against him...61

59 Sūrah Al Baqarah (2), ayāt 229.
60 Sūrah Aṭ Ṭalāq (65), ayāt 1.
61 Sūrah Al Baqarah (2), ayāt 194.
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…         


And if you punish, then punish them with the like of that with
which you were afflicted...62

With stubbornness and pride, Imam Samudra states that punishment, by
killing women, children, and civilians, are actions that are „proper‟, „just‟, and
„balanced‟. Because of that, according to Imam Samudra, America and its allies
have already overstepped the bounds of war by killing many civilian Muslims,
and so he has the intention to balance that by killing American and allied
civilians. That is in his words, “Civilian for civilian! That is balance”. With
certitude he states, “And thereby, the Jihād of the Bali bombings was not
carried out perfunctorily and in a random manner” (AMT. Page. 116).

Allāh forgive me! In actual fact foreign tourists at Legian, Bali at that
time consisted of many other non-Muslims who were not American or
Australian civilians, if indeed it is  true that America and Australia are the
enemies of Imam Samudra! Whether the foreign tourists who were in Bali were
American or Australian and their allies, then it is not certain that they were from
the side which was in agreement with the actions of their governments who
fought in Afghanistan and Iraq. Wasn‟t the lie of the reason the American
government gave for attacking Iraq revealed by American citizens themselves?
What if those who were killed in the Bali bombings were American civilians
who were in disagreement with and against the policies of the American
government over their attacks in Afghanistan and Iraq? Indeed, Imam Samudra
himself generalises about American citizens prejudicially, “...this means
likewise they are involved in the process of financing the war” (AMT. Page.
147). An unfounded prejudice and accusation.

How can Imam Samudra understand the part of the ayāt on transgression
(Al Baqarah (2), 194 – “...Then whoever transgresses the prohibition against
you, you transgress likewise against him...”), which he himself interprets
accordingly in a literal manner, and then relates it to the events that now occur
outside of Indonesia, which are then responded to in Indonesia?

If attention is paid to the two mentioned āyāt in Arabic, one finds the
words (bi mithli mā), which means literally “with the like of that”. This

62 Sūrah An Naḥl (16), ayāt 126.
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means something that is used similar to that which formerly (occurred), both in
the form of words or material. And, according to the Mufassirīn (scholarly
commentators of the Qurʾān), that ayāt clarifies the laws of Qiṣāṣ, that is, the
law of retaliation. Within Islāmic law are regulations about the manner of
carrying out the laws of Qiṣāṣ.

Within the exegesis (Tafsīr) of Qurtubiy, the explanation of this ayāt is
that the Messenger of Allāh  ordered (enjoined) that the carrying out of the
laws of Qiṣāṣ must act upon the same instrument towards the doer as that used
by the doer towards his victims. It is not allowed to carry out actions that
overstep the bounds by punishing others besides the doer, like towards both the
parents, children, and family (of the doer). Likewise also, it is not permissible to
lie to the doer in the event that the doer has lied towards him. The reason being
that, „sins are not allowed to be repaid with sins‟. Now, the laws for the
implementation of Qiṣāṣ are not allowed to be undertaken in person (off one‟s
own  personal desires) but must be with the permission of the government
(meaning Islāmic court).

The Tafsīr of Ibnu Kathir casts light upon this ayāt (by saying) that, Allāh
commanded (that one) be just within the carrying out of Qiṣāṣ even though it
(can/may) be toward a community that is non-Muslim. In order to repay the evil
of another person, then the patience of the victims is better for people who want
patience.

There are four points and one important notification that need to be paid
attention to from the above āyāt (Al Baqarah, 194; and An Naḥl, 126)”

First: Instrument of the same sort.

Secondly: Reprisal must be technically the same in manner.

Thirdly: Reprisal only carried out on the doer.

Fourthly: The carrying out of the reprisal by the victim or the victim‟s
representative.

Notification: It is not permissible to carry out reprisal against both parents of the
doer, his children, and his family. Even more so against his community that
does not have blood relations. Such measures overstep the bounds of Allāh‟s
laws. Justice must be adhered to even if towards a non-Muslim.
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If Imam Samudra is an admirer of Ustadh Abdullah Azzam (deceased),
then I would like to narrate an explanation from one of Ustadh Abdullah
Azzam‟s lectures that I once heard directly (from him) at his majlis taʿlim
(training institution) in Afghanistan. At that time he was explaining the use of
firearms in accordance with Islāmic law. The firearms used by the armed forces
of the Mujāhidīn in Afghanistan, and the armed forces throughout the world
have two effects, fire and heat. Even though within Islām there are prohibitions
against killing with fire. The Messenger of Allāh  said: “No one should
torture anything with fire except its Lord (that is, Allāh)” (narrated by Abu
Dawūd).

After that, Ustadh Abdullah Azzam recited an ayāt from Al Qurʾān:

                    
The sacred month is for the sacred month, and for the prohibited
things, there is the Law of Equality (Qiṣāṣ). Then whoever
transgresses the prohibition against you, you transgress likewise
against him. And fear Allāh, and know that Allāh is with Al-
Muttaqūn.63

And another ayāt:

            



And if you Punish, then punish them with the like of that with
which you were afflicted. But if you endure patiently, Verily, it is
better for Aṣ-Ṣābirin (the patient ones, etc.).64

Furthermore, Ustadh Abdullah Azzam (deceased) explained that by
means of (the understanding of) these āyāt it is permissible to make use of
firearms similar to those used by the enemy at the time they fight with the

63 Sūrah Al Baqarah (2), ayāt 194.
64 Sūrah An Naḥl (16), ayāt 126.
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Mujāhidīn. If the enemy uses fire to kill then it is permissible to use fire to kill
the enemy (armed enemy troops). Likewise also, in the event that the enemy
uses firearms (of whatever kind) then it is also permissible to use the same
instruments. The reason being that how would it be possible for swords and
spears (to be matched) against in modern firearms in warfare? So the
explanation of Ustadh Abdullah Azzam was in accordance with the meaning of
those āyāt of Al Qurʾān. That was what I heard him say directly.

In addition, regarding attacks on civilians or the killing of them,
according to what I understand it is up to the leader in the war. The Messenger
of Allāh  was the leader of the nation and the highest ranking General of the
Muslims, and he carefully considered the bestowing of commands that
benefited the warfare for defeating the enemy. Commands that forbade the
killing of civilians like women, children, parents stricken in years; prohibition
of cutting trees, killing of livestock and other animals, were (commands) that
were adhered to in any field of combat. Only the highest General and leader of
the nation was able to make those decisions or policies after a process of mature
consideration and judgement in order to benefit the war, despite sometimes
seeing contraventions of the prohibited rules already prescribed by the
Messenger of Allāh  at the time of war, without deliberate intent. The policies
undertaken by the Messenger of Allāh  at that time were in his capacity as the
highest ranking General of the nation and war, and their carrying out was also
carried out in a selective manner.

The Example of the Narrative of the Felling of Trees

The command of the Messenger of Allāh  to fell date trees owned by
the Bani Naẓīr was not because the Bani Naẓīr had once damaged or destroyed
date trees owned by the Muslims, and thus the result was that the Messenger of
Allāh  carried out reprisals against the Bani Naẓīr, who were judged to have
overstepped the bounds by felling trees.

But rather, that command of the Messenger of Allāh  was a tactic of war
in order to immobilize the enemy troops, when there was no other option other
than that to weaken the resolve of the enemy troops, that is, the Bani Naẓīr. And
that step of the Messenger of Allāh  was verified by Allāh.

The beginning of the narrative of that event began at the time of the
Ghazwah Bani Naẓīr (a Jewish tribe) who broke away from the pursuit of the
Muslim troops lead by the Messenger of Allāh . They undertook the carrying



202

out of an evil conspiracy to kill the Prophet Muḥammad  and were prepared to
carry out resistance. The Bani Naẓīr made their encampment into a fortress
stronghold complete with strong ramparts. They prepared rations to last them a
year, including clean water if surrounded, until the arrival of aid to help them
from some other side that was enemy to the Muslims.

In consideration of the strength of the Bani Naẓīr to persevere against the
Muslim troops, the Messenger of Allāh  made use of a new tactic in order to
defeat their mental strength, who dearly loved wealth and the desire to live. As
the highest leader, with the benefit of reason and battle tactics, the Messenger of
Allāh  commanded the Muslim troops to fell the date trees owned by the Bani
Naẓīr and to burn them so that feelings of disillusionment arose amongst the
Bani Naẓīr, in order to defend what they saw as their wealth and riches. In
regard to the tactics and measures by the Messenger of Allāh  in his capacity
as the highest leader of these troops, justification was validated by Allāh and
that issue is explained in Sūrah Al Ḥashr (59), where it is narrated in regards to
the Bani Naẓīr (a Jewish tribe) which contravened a peace treaty.

                    
What you (O Muslims) cut down of the palm-trees (of the
enemy), or you left them standing on their stems, it was by leave
of Allāh, and in order that He might disgrace the Fāsiqūn
(rebellious, disobedient to Allāh).65

As a result of the felling and burning of the date trees as well as
(enduring) the period of time spent waiting for the help of troops who were
enemies of the Muslims, the Bani Naẓīr surrendered and requested guarantees
of protection for their lives, as well as time for preparations to leave Madinah.
Their request was soon after agreed upon by the Messenger of Allāh .

The initial motivation for the occurrence of combat with the Bani Naẓīr
was because it was they who had substantively taken measures to overstep the
bounds by contravention of a peace treaty and threatening the security of the
Muslims. Thereby, the Messenger of Allāh  carried out war against them

65 Sūrah Al Ḥashr (59), ayāt 5.
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because they had betrayed the mutually agreed upon treaty. The revelation of
Allāh to the Messenger of Allāh  (regarding this):

           
With regard to a believer, they respect not the ties, either of
kinship or of covenant! It is they who are the transgressors.66

Example Narrative of Attacks on Civilians

The Bani Hawāzin and the Bani Thaqif never attacked or killed civilians
from amongst the Muslims. So in fact there was no right for the Messenger of
Allāh  to punish their civilians on the grounds that they had overstepped the
bounds. However, in fact, the Messenger of Allāh  began acts of aggression on
their civilians yet those attacks were not planned or deliberate. In summary, I
will narrate a little about those events that took place in the Ḥunain Ghazwah
(Battle of Ḥunain).

During the Ḥunain Ghazwah, the Bani Hawāzin deliberately brought their
wives and children to the battlefield in order to raise their morale during war.
Thus it is not out of the question and unavoidable that the arrows launched by
the Muslim troops would strike the civilians who were together with and
amongst the armed troops of the enemy.

After the furore of the Ḥunain battle, the Muslim troops attained victory,
and the enemy troops, consisting of the Bani Hawāzin and other tribes who lost,
surrendered themselves at the valleys of Awtas and Nakhlah. Meanwhile the
Bani Thaqif fled in the direction of Taʾif, a town which was a very strong
defensive stronghold.

When the Bani Hawāzin and other tribes lost in the valleys of Awtas and
Nakhlah, the town of Taʾif became the stronghold of the Bani Thaqif, who had
not yet come under the control of the Muslim troops because their strength of
resistance came from the Taʾif stronghold.

By using Dabbābah („a wooden tank‟ used by troops made of tethered
logs), the Muslim troops took cover beneath it in order to get closer to the

66 Sūrah At Taubah (9), ayāt 10.
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defensive stronghold in the town of Taʾif, but the Bani Thaqif used molten hot
iron poured down from the battlements of the stronghold to burn the Dabbābah.

And, by making use of a manjanīq (a catapult – mangonel), which
functioned to launch large stones, the Muslim troops aimed (their missiles) to
within the stronghold held by the enemy troops, and indeed as a consequence of
that were unable to prevent the large stones from descending upon the civilian
inhabitants who were in the town of Taʾif.

Once again, the attack on the civilians carried out by the Messenger of
Allāh  was not planned or deliberate on his part. However, that event took
place because the Bani Thaqif had made Taʾif, which was full with civilians, as
their place of battle. The civilians were not the objective of the Muslim troops,
but there was the possibility that they (civilians like the children and women of
the Bani Thaqif) would become casualties of war because of their existence
within the stronghold of the enemy that was under attack. Even though such was
the case, the use of the technique of manjanīq was discontinued, and the
Messenger of Allāh  made use of (other) battle tactics or strategies by
extending bargains and guarantees of freedom to every slave, who wanted to
run from the Bani Thaqif. The siege continued for a month only, after which,
little by little, the people from Bani Thaqif surrendered and accepted Islām.

The original motive for the occurrence of the Ḥunain Ghazwah was
because the Bani Hawāzin, the Bani Thaqif, and other tribes gathered to carry
out attacks on the Muslims. The consequences of those threats of attack was that
the Messenger of Allāh  lead troops to confront those tribes.

To my knowledge, the Messenger of Allāh  did not use weapons by the
name of mortars in order to confront the Bani Hawāzin in the manner written by
Imam Samudra in his book (AMT. Page. 119). The reason being, mortars as a
weapon did not exist at that time, and it is hoped that this is not another
deliberate lie towards the reader.

The Example of the Narrative of Killing Women

Once the Messenger of Allāh  commanded his troops to kill women, but
specific women only. During the Bani Quraizah Ghazwah, after a siege and the
desire of the Bani Quraizah to surrender themselves to the Muslim troops, there
occurred a peace negotiation at the request of the Bani Quraizah and it was
proposed that Saʾad bin Muaʾdh  make the decision. One of the decisions



205

made by Saʾad bin Muaʾdh  was the handing down of death sentences for a
woman who had killed a Muslim. Please refer to a book on Ghazwah.

At the time of the Fatḥu Makkah Ghazwah (Conquest of Makkah) there
were four women (Hind binti ʿUtbah, Sarah – former slave of Amir bin Ḥisham,
Fartanai, and Qarinah) who were ordered by the Messenger of Allāh  to be
killed. This was because those women had aroused fires of enmity towards the
Messenger of Allāh  and the Muslims, as well as railed against Islām.
However, it turned out that its implementation was only carried out on one
woman who was killed in battle, and the remainder (three women) received
forgiveness from the Messenger of Allāh . Hind binti ʿUtbah was amongst
those who were forgiven. In the event that the Messenger of Allāh  was a
person who enjoyed killing and had the intention for revenge, it is certain that
Hind binti ʿUtbah would not be given forgiveness because of, in recollection,
her actions in cleaving open the dead body of the Messenger of Allāh‟s  uncle,
Ḥamzah, and then proceeding to eat his heart.

There were no feelings of hatred from the Messenger of Allāh  towards
people who held enmity towards him. As long as that person did not visibly
show enmity and then proceeded to carry it out with apparent steps, then the
Messenger of Allāh  left them alone, free and safe even though that person
was not Muslim. And, in case the Messenger of Allāh  extended a command
to kill an enemy of Islām, then he would state the (persons) name and
involvement very clearly, and not in a foolhardy manner to the point where
anyone whomsoever could be killed or regarded in the same manner. As the
leader of a nation and the General of the war, the Messenger of Allāh  was
obliged to safeguard the security of his community with the fullest of wisdom.

Imam Samudra stated that the prohibitions narrated by the Messenger of
Allāh  on the battlefield only prevailed upon the enemy troops or towards
enemies who did not (even) take measures to overstep the bounds, as in his
statement “Those stated hadith give explanations concerning overstepping the
bounds as mentioned in Sūrah Al Baqarah, ayāt 190 and this matter was
validated at the time the enemies of Islām did not (even) overstep the bounds
against the Muslims” (AMT. Page. 119). Whereas those stated hadith are
generally undertaken under all conditions, that is prohibitions for the Muslims
from (adopting) the attitude of overstepping the bounds during war.
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If what Imam Samudra says is true, that the Messenger of Allāh  only
carried out measures of overstepping the bounds for reasons of revenge against
the enemy that had (previously) overstepped the bounds, then how to explain
the issue of the date trees of the Bani Naẓīr, who never destroyed the plants of
the Muslims; and likewise the civilians of the Bani Hawāzin and the Bani
Thaqif, who never killed any civilians of the Muslims??

And in fact Imam Samudra characterises the Messenger of Allāh  as
arbitrarily killing the women and children of the Bani Hawāzin, as he explains
“The Messenger of Allāh  carried out attacks upon the Bani Hawāzin by
means of firing mortars without discriminating between men, women and
children” (AMT. Page. 119).

On the same page (AMT. Page. 119), Imam Samudra states that the
reason why the Messenger of Allāh  carried that out was because it was based
on the ayāt in Al Qurʾān:

…              …

...Then whoever transgresses the prohibition against you, you
transgress likewise against him...67

I am as convinced as convinced can be that the occurrence of the battle
with the Bani Hawāzin was not based upon that ayāt. According to the book of
the Sīrah (life of the Prophet Muḥammad ) that I read and studied, it turns out
Imam Samudra‟s violates his own words, that is, how is it possible that the
Messenger of Allāh  took revenge upon the Bani Hawāzin for overstepping
the bounds when the Bani Hawāzin had not carried out measures to overstep the
bounds of the Muslims.

I have no hesitation in saying that Imam Samudra is really „haphazard‟
(to borrow a term used by Imam Samudra in AMT, page. 116) in the use of the
above ayāt (Sūrah Al Baqarah, ayāt 194 ) as proof for killing the civilians in
Bali for reasons of Jihād. This deviation from the Tafsīr of Al Qurʾān resulted in
fatalities and mislead many people. The meaning of the āyāt of Al Qurʾān has
been besmirched by the measures Imam Samudra (has carried out) in the name
of the stated proofs. Even though what is meant by that ayāt of Al Qurʾān is
Ḥukm Qiṣāṣ (the Laws of Qiṣāṣ).
67 Sūrah Al Baqarah (2), ayāt 194.
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Evidently Imam Samudra has misunderstood the āyāt of Al Qurʾān in
accordance with his own desires. The reason given for killing non-Muslim
civilians with the proof of that ayāt from Al Qurʾān (Al Baqarah, 194), has
adulterated the purity of that ayāt and the justice of the laws of Allāh. Allāh
forgive me... And, Imam Samudra has also sullied, cast suspicion, and profaned
the good name of Ibnu Kathir by means of (mis)using his Tafsīr to justify the
killings that took place of the civilians in Bali. Whereas, within the Tafsīr of
Ibnu Kathir there is no mention of an explanation that allowed punishment, by
means of the carrying out of the laws of Qiṣāṣ upon someone besides the doer
(agent of the action). Ibnu Kathir does not state that like misdeeds be carried out
on the same kind of target (civilian with civilian).

However, what is true is that actions that correspond are to be carried out
to the doer of the crime as punishment for the doer. The one who carries out the
punishment is the victim or his agent, and if the victim forgives the doer, then
the laws of Qiṣāṣ are automatically suspended from being carried out.
Punishment for crimes can only be carried out upon the doer of the crimes, and
if that punishment befalls someone other than the doer of the crimes then it
means that the just laws of Allāh have been breached.

However, Imam Samudra resolutely states, that the victims killed from
amongst the civilians in Bali are a „balanced reaction‟, in response (Qiṣāṣ) to
the Muslim civilian victims throughout the world, in accordance with the āyāt
of Al Qurʾān (AMT. Page. 143). May Allāh forgive me! سبحهٱللمعايصفون
(Glory be to Allāh who is free of that which they [Imam Samudra] attribute to
Him)!!!

Tafsīr Qurtubiy explains that the laws of Qiṣāṣ do not repay immorality
with immorality, such as, lies are not repaid with lies. With that, it has the same
meaning if treachery is the practice of immorality, then it means that treachery
cannot be repaid with treachery. And in the event that the murder of Muslim
civilians is also an act of practicing immorality, then it is not allowed to repay
the killing of civilians with the killing of civilians. So, although other people
(enemies) commit immorality, yet we as the Islāmic community are (and must
remain) constant with the bounds as well as rules that Allāh has ordinanced for
us.

Supposing our families were killed unjustly (without the right to do so),
then we are not allowed to seek revenge upon the family of the doer, but we
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demand punishment (Qiṣāṣ) to be carried out upon the doer only. Because, if we
seek revenge and kill the family of the doer it means that we have killed without
the right to do so (personal judgement) and we enter into the category of those
who have overstepped the bounds of Allāh (His laws). The one who is wrong is
the doer, not his family. The sins of the doer do not descend upon his family or
tribe. This is the justice of the guidance provided by Islām. If we carry out
justice to our fellow man, then it means we are carrying out Islāmic daʿwah and
are pious.

The reminders of Allāh contained within Al Qurʾān:

      
That no burdened person (with sins) shall bear the burden (sins)
of another,68

                                       
O you who believe! Stand out firmly for Allāh and be just
witnesses and let not the enmity and hatred of others make you
avoid justice. Be just: that is nearer to piety, and fear Allāh.
Verily, Allāh is Well•Acquainted with what you do.69

Truly Imam Samudra is a person who has overstepped the bounds by
carrying out reprisals against people who did not commit treachery. The actions
of the bombings overstepped the bounds of the laws of Allāh on His servants,
His created beings on the face of this earth. The Bali bombings sacrificed so
many souls who did not understand what had been carried out by America and
its allies in Afghanistan, Iraq, and other places. Is it proper that they (civilians)
who are not the doers (of crimes) should receive the punishment of Qiṣāṣ
because of the wrongfulness of others???

68 Sūrah An Najm (53), ayāt 38.
69 Sūrah Al Māʾidah (5), ayāt 8.
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This is a reminder from Allāh for those people who take measures to
overstep the bounds of the stipulations of Allāh‟s laws:

…            …

...And whoever transgresses the limits ordained by Allāh, then
such are the Ẓālimūn (wrong-doers, etc.).70

 …           …
...And whosoever transgresses the set limits of Allāh, then indeed
he has wronged himself...71

Were the Bali Bombings performed by Mosque Activists and Ustadhs?

According to Imam Samudra the Bali bombings were an operation
planned and carried out in the framework of war. There are still many people
who do not believe that the horrific Bali bombings were carried out by Imam
Samudra and his friends. However, for those people who once knew Imam
Samudra and his friends, it is unquestionably understood and without doubt as
to their capabilities (to do such a thing).

As acknowledged by Imam Samudra as well as his likeminded friends,
the Bali bombings were indeed planned and prepared for the purpose of fighting
America and its allies. Ustadh Mukhlas himself between the 20th and 23rd of
October, 2003, admitted to me that he and his younger brothers carried out the
bombings in Bali on the 12th of October 2002. At that time I was visiting my
younger sister (his wife) in a rented house in Gresik, Surabaya. I was
bewildered at the thought of the fate and safety of my younger sister, but Ustadh
Mukhlas requested that I did not have to think (worry) about her even though I
offered help finding a place for my sister.

In fact, Imam Samudra was grateful for the success of the bombings that
they had exploded in Bali, which were in accordance with the destructive effect
they had sought. As he said, “What happened is what happened” (AMT. Page.
120). Many sentences from Imam Samudra indicate his admission to the events

70 Sūrah Al Baqarah (2), ayāt 229.
71 Sūrah Aṭ Ṭalāq (65), ayāt 1.
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of the planned Bali bombings, but here there are only a few segments that I
quote from his book (AMT), amongst which are:

 “The Bali bombings are one (set of actions) amongst the hostilities
brought against the colonizer America and its allies” (AMT. Page. 115).

 “The 12th of October 2002, all thanks to Allāh, was an ensuing attack
against Uncle Sam and and its gang in Bali” (AMT. Page. 94).

 “The ensuing drafts will perhaps be able to help understand the concept
of Jihād, which I am sure came into being with the event of the Bali
bombings” (AMT. Page. 107).

 “It is obvious that the biggest event realised was in Bali, precisely at the
Sari Club and Paddy‟s Bar. What happened is what happened” (AMT.
Page. 120).

 “The response obtained will be the same from me if it is a single person
or many people who ask me about the warfare that I and my friends
carried out on the Sari Club and Paddy‟s Bar” (AMT. Page. 196).

People who do not know the manner of the bombings and do not know
the properties of the materials used, especially the degree of the strength of the
original explosive materials or chemical materials cocktail used, and do not
know the background of Imam Samudra and his friends, would certainly have
feelings of doubt and disbelief arise that the Bali bombings were planned,
prepared, and carried out in Bali by „mosque activists‟, Islāmic daʿi
(proselytizers) and teachers at (Islāmic) boarding schools, namely Imam
Samudra and his friends who have been tried (Ustadh Mukhlas alias Ali
Ghufran, Ustadh Alek alias Ali Imran, Ustadh Bara alias Mubarak, Ustadh Idris
alias Gembrot, Ustadh Sawas, Abdul Ghoni, and Ustadh Hernianto). In the
words of Imam Samudra “Stop calling me Ustadh” (AMT. Page. 202).

It is proper for people not to believe that Ustadhs or teachers at a school
were capable of making bombs when generally they are known to only adhere
to the Qurʾān, books, and the teaching of students. It happens that they were
Ustadhs who endeavoured to practice their beliefs about the meanings of the
commands in the āyāt of Al Qurʾān. Whereas (it was the case that) they put into



211

practice those āyāt by means of erroneous implementations, in accordance with
their own personal desires. It is only natural that an Ustadh or mosque activist
makes a mistake, because they are also only people. Or is it possible that they
did not make a mistake?

According to one media outlet in Indonesia, which published Imam
Samudra‟s statement, he was shocked and did not think at that time of the
results of the bomb‟s strength. How could Imam Samudra be shocked at that
time to know of the horrors of its destruction that occurred as a result of the
bomb he had made? Possibly Imam Samudra deliberately shifted attention by
stating disbelief that the bomb he had made was able to confer the effect in such
a way. Indeed, Imam Samudra himself never had any experience of combat in
Afghanistan, and never saw the effects of a bombs explosion or guided missiles
similar in calibre to the Bali bombs, because he never followed combat in
Afghanistan and did not finish his education at the Afghani Mujāhidīn Military
Academy. So much so that there where amongst various known people those
who stated that the Bali bombings could not possibly be carried out by Imam
Samudra and his friends, mosque activists, people who did not have a high level
of education, and others who were not (in a position) to possibly analyse it all,
all of which was completely possible.

Are there other interests behind that statement? Is there another meaning
to that statement which when analysed makes it all an impossibility? Moreover,
there were some who stated that it was a „micro nuclear device‟, an intervention
from an foreign enterprise, without evidence of there having been testing of the
chemical materials (involved) in a laboratory, all of which is only idle talk with
the purpose of shaping public opinion and misleading the community. Eye
witnesses can be in error, but examination in laboratories are facts.

There was also a lawyer who stated that he still did not believe that the
Bali bombings were the result of Imam Samudra‟s handiwork. Even though the
contents of the book (Aku Melawan Teroris) are already clear that the one who
admitted this was Imam Samudra. Not to mention the confessions of the other
Bali Bombers at the trial who had backgrounds of experience in the realms of
armed conflict. If the confessions of the bombers alone are not convincing
enough, then would it be necessary for the bombers to remake bombs and
detonate them again? Possibly if the family of that lawyer were victims of
bombs, then he would believe.
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Really hard to believe. And Allāh knows best what is right.

In order to make a bomb it is not difficult. Many people who have never
been to a region of conflict are also able to make bombs. Whether it is a large or
small bomb depends upon the capabilities of facilities, finance, personnel,
purpose, and intention. Certainly amongst us are some who have heard in
Indonesia, of fisherman who make bombs in order to seek the basic necessities
of life by blasting rivers and the sea, and also there are those who
commercialise hand made bombs. In addition, we have certainly read or heard
about the news of a child who has lost „his‟ finger or had an arm amputated
because of a self-made firecracker. Making bombs and preparing them is no
different to making a cake (the term „cake‟ as a name for a bomb, was used by
the Kuningan bombers) to eat, sell, or give to guests. Before the cake is ready to
be served it is necessary to take steps to prepare the ingredients, the equipment,
weighing scales (that is measurement devices, appropriate to the size required),
and a way to mix the recipe well. Therefore, making a bomb is not as difficult
as people think, basically it depends on the desire and opportunity.

The potency of a bombs explosion and destructive effect depends upon:
the type of explosive or chemical material used (quality of the basic raw
material and/or the quality of the mix), the quantity of the materials used, the
desired effect (to be shrapnel/pieces that resonate from it or without shrapnel
with the effect being to burn), and the location of the bombs placement (a
building or an open area).

As an illustration,  a factory produced hand grenade is shaped like a
pineapple is roughly the size of a duck‟s egg, and is filled with explosive
material (usually TNT). With a mass of around 350 to 400 grams, the grenade
possesses a danger radius (deadly), if struck by its shrapnel or flung aside, of 20
to 25 metres. According to the confessed Bali Bombers, the explosive material
used in the L300 van was around 950 kgs to 1 tonne. It was prepared for
bombing, modelled by one of the Bali Bombers, Ustadh Ali Imran, a friend of
Imam Samudra. This issue is substantiated by Imam Samudra, “What happened
is what happened” in Bali as a result of a bomb that big.

To my knowledge, a small warhead (a guided explosive device) is filled
with about 500 kgs of explosive material and is carried by a rocket, whilst the
explosive material (in the Bali bombings) was up to 1 tonne in weight and
carried by an L300 van. Likewise also, the explosive material for the bomb in
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front of the Australian embassy was around 500 kgs. Anyone who has never
seen a bomb‟s explosion or explosive material that big, will surely be
astonished by the clouds of smoke that are formed from a rocket. Hopefully
there isn‟t someone or a group that tries to deceive the public by stating that
such clouds of smoke were from a rocket or even a nuclear device without
reason, and without clear proof. There is no difference in the explosive form of
two bombs with the same mass (for example), which are each carried by
different means, that is, one carried by a rocket and the other carried by a
vehicle.

Now let us imagine, was there a disproportion in the amount of explosive
material used when we see the radius of destruction at the Sari Club, Paddy‟s
Bar and its surroundings at Legian, Bali? Was there also a disproportion in
destruction that took place in Kuningan to the buildings that were in front of the
Australian embassy? They understood the qualities as well as the strength of the
explosive materials that they had and moreover knew the manner in which to
construct bombs with the result that they were also able to exact the explosive
materials needed to effect the desired destruction. The words of Imam Samudra
“What happened is what happened” (AMT. Page. 120), are appropriate for what
was intended and planned.

American Military and Civilians were the Aim of the Bali bombs

Many are the explanations from Imam Samudra about the reasons for the
bombings in Bali. However, all of his explanations lead me to doubt the
veracity of those reasons from Imam Samudra, to fight America and its allies.
Whereas there are explanations given in his book (AMT), all are enough to give
the impression that Imam Samudra fought non-Muslims, to the extent that they
must be forced to accept Islām. Even more so, there is proof of Imam
Samudra‟s involvement in bombing actions at various places before the events
of the bombings in Bali.

(Judging) by the number of occasions he was involved in bombings on
various targets in Indonesia, (there are strong indications) that Imam Samudra
does not only hate as well as fight against America and its allies, who wage war
in Afghanistan, Iraq, and other places, but also hates the Christian community
and other non-Muslims.

My reasons here are that, at the very least it has been proven by the
events of the Christmas Eve bombing in 2000, which were carried out by Imam
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Samudra and his friends in Batam (an island of the Riau Islands  province
between Sumatra and Malaysia) and Pekan Baru (capital city of Riau province).
On the same day and at the same time, in other places throughout Indonesia
other bombings took place and the „church‟ became the target. The events of the
Christmas Eve bombings at one and the same time, indicate that there were
elements of agreement and purpose planned by Imam Samudra and his friends,
who at that time were together with Hambali, and who were of the same
conviction. He understood precisely those events and named them “Operation
Jihād Christmas 2000” (AMT. Page. 188).

Around 2002, Imam Samudra also carried out a robbery at a gold shop
owned by non-Muslims in Serang, Banten, with the reason that „one may seize
the wealth owned by a Kāfir (non-Muslim)‟. They called the resultant wealth
seized from non-Muslims Fa‟i, which means „Wealth [booty] seized in war‟.
Whereas Fa‟i, within Islāmic law, is procurable, but not through robbery. This
surely constitutes just one form of deviation from its meaning under Islāmic
law.

I have not finished thinking about the ability of Imam Samudra to declare
that all tourists, journalists, and others who come to Indonesia are the American
military and their allies. What is the methodology he uses to gather information
to the point where it is easily and immediately determined that the „bule‟ (slang
for white person) in Bali are military? Like little children who only identify the
skin (colour) and afterwards are immediately of the opinion that they are all the
same, Western people. I also do not believe it when people state that Imam
Samudra makes use of the supernatural to determine that the „bule‟ (tourists) are
military. And such is impossible, because Imam Samudra is of the Salaf
understanding.

Apparently Imam Samudra is only capable of supposition based on
whisperings when he states “It can be that they pass themselves off as normal
tourists, journalists, businessmen, students, and others” (AMT. Page. 136).

Imam Samudra has perhaps forgotten about the reminder of Allāh, which
explains the position of prejudice within Islām, as contained within Al Qurʾān:



215

                       
And most of them follow nothing but conjecture. Certainly,
conjecture can be of no avail against the truth. Surely, Allāh is
All-Aware of what they do.72

Something that is obtained by presupposition can in no way whatsoever
supercede something obtained through conviction.

If that was the case, then possibly Imam Samudra is an immoral person,
who without clearly knowing the identity and business of a person immediately
opines that that person is military, whether male or female? Not to mention
children?

In fact, to be truthful, Imam Samudra is not only immoral, but he
deliberately targeted the bomb, which he carried out together with his friends, at
Bali, and which indeed was addressed at non-Muslim civilians! “So fighting
civilians (if indeed they really are civilian) from colonising nations is a measure
that is proper to be carried out” (AMT. Page. 116).

So why did Imam Samudra lie and not immediately state that he, together
with his friends, had carried out the bombings in Bali; is it because at that time
he was fighting people who were reputed to be permanent enemies, that is, non-
Muslims as a whole? Thus, his answer becomes clearer as to the causes of the
bombings being carried out, and there was no reason to lie by giving the reason
that the objective of the bombings was America and its allies.

Was the reason for Imam Samudra‟s desire to obtain the sympathy of the
Islāmic community after seeing the attacks already undertaken by America and
its allies on Afghanistan, Iraq, and other places? Or is it that he desires to move
the attention of the Islāmic community and mankind wholly towards the tyranny
carried out by inviting the Islāmic community to hate America and its allies
who instigate tyranny? However small the tyranny undertaken by Imam
Samudra it still constitutes tyranny, something which is prohibited within Islām
and is a sin.

72 Sūrah Yūnus (10), ayāt 36.



73 Sūrah Al Mā‟idah (5), ayāt 32.

216

Imam Samudra also does not need to have as a foundation the various
proofs that he reputes allow for the killing of civilians, women, children, and
old people, etc. Because according to the understanding practiced by Imam
Samudra, whoever does not embrace the religion of Islām must be fought and
killed without the need to pass on daʿwah. Truly, the hatred and enmity that
comes from him is without basis or reason.

May Allāh forgive me! May Allāh forgive me! May Allāh forgive me!

Our Lord our deen (creed) is the path that is straight!

The reminders of Allāh contained within Al Qurʾān:

                                          
Because of that We ordained for the Children of Israel that if
anyone killed a person not in retaliation of murder, or (and) to
spread  mischief in the land - it would be as if he killed all
mankind, and if anyone saved a life, it would be as if he saved
the life of all mankind. And indeed, there came to them Our
Messengers with clear proofs, evidences, and signs, even then
after that many of them continued to exceed the limits in the
land!73
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In a hadith Muḥammad ibn ʿAbd al ʾʿAlī aṣ Ṣanʿānī narrated Khālid bin
Al Ḥārith narrated ʿAbdullāh ibn ʾAbī Bakr ibn ʾAnas from ʾAnas from the
Prophet  who said (regarding what are) major sins: “Polytheism (Shirk
[associating partners with Allāh] against Allāh), and being insubordinate to
ones parents, and by killing oneself (suicide), and bearing false witness”.74

If I may ask the reader, do the non-Muslim people who are in Bali fight
Islām and the Muslims? Have they overstepped the bounds to the point where
they must repay? Or, are the non-Muslim people in Bali in the process of
preparing military strength in Bali to fight the Muslims?

Certainly the readers answers will be no or do not know because they do
not see real proof (of this) being carried out by the non-Muslim civilians there.

Bomb Martyrs

It is an error (on the part of) Imam Samudra and his friends in having
determined that the objectives and status of „war‟ against the enemies of Islām
in Bali is the same as fighting on the battlefield. Because of that, the friends of
Imam Samudra who were in the vehicle that transported the bomb and who used
the backpack bomb, and who later all became dead victims, cannot be said to
have carried out the practice of istishādah (martyrdom) or istimāta (death
defiance [of a hero]). In spite of their intention being true to die as a martyr, yet
because the methodology was wrong, then it is wrong. They also did not
comply with rules and regulations granted by their actions, that is ikhlās-un
Niyat (sincere and pure intention) and mutāba„atu rasūl (following the example
of the Messenger of Allāh ). Allāh knows best.

The term istimāta originates from Arabic, taken from the words „māta -
yamūtu‟, which mean „he (it) is dead‟. When those words have added alif, sin,
and ta‟ then they become (sound) „istamāta – yastamītu - istimāta‟, which mean
„request death‟ or „become dead‟, whilst istishādah means „become a dead
witness‟ (martyr). Istimāta or istishādah are (a form of) appeal from the
members of an army (troops) to their leader to help put an end to the problems
that emerge in countering the enemy. By means of sacrificing oneself, the
trooper estimates that it will bestow an opportunity for victory for his side.
However, that is after it has been considered by the leader and if according to

74 Ṣāhīḥ hadith, narrated by Bukhari and Muslim.
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his judgement there is no other way able to be used in order to minimalise the
risk to his troops.

The two people who were involved in the Bali bombings (the two
bombers who died) according to Imam Samudra and his friends are martyrs.
Certainly, the validity of that issue is still being questioned. Isn‟t it that no one
person is able to guarantee himself or whoever dies entry into paradise. It is
narrated, at the time ʿUmar Al Khattab  was stabbed, he lay down crying
waiting for the hour of his death. Afterwards, a person close to him asked him
why he cried. ʿUmar  replied: “Will my deeds be accepted by Allāh?”

As a Caliph and companion of the Prophet  who had been guaranteed
paradise by the Prophet Muḥammad , ʿUmar  still questioned (the validity
of) the virtues of his deeds that he carried out on this earth. How very noble was
the behaviour of ʿUmar , who was convinced that paradise and hell were
determined by Allāh. There is nothing brought by a person (that can objectify
towards success on „his‟ behalf) at the time he meets death, except his deeds
while he lived. If the goodness of his deeds is accepted by Allāh, then he is
blissful in paradise and in the event that his deeds are rejected by Allāh then his
misfortune is to be in hell. Truly, mankind does not in the very least possess any
(special) knowledge or guarantees that a person will enter paradise. We are only
ordered to do as many good deeds as we can whilst we live, whilst the
determination of paradise or hell is (entirely) the domain of Allāh.

Who is it that is able to guarantee a dead person will immediately enter
paradise? Only the Messenger of Allāh  alone once directly mentioned the
names from amongst his companions who would enter paradise. Only the
Messenger of Allāh  was given this capability by Allāh as well as (the ability
to perform) miracles. Meanwhile we as normal human beings, are unable to
guarantee ourselves entry to paradise. How are we able to obtain guarantees that
another person will enter paradise? We are only able to hope that we are
allowed entry into paradise and hope that our good deeds are accepted by Him
(Allāh).

It is narrated, that a person from amongst the Muslim troops died in a
battle. The companions stated that the dead person was a martyr and would
become an inhabitant of paradise. However, the Messenger of Allāh  stated
that that person was a future inhabitant of hell because his intentions were not
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true, in spite of the fact that he visibly performed Jihād together with the
Prophet Muḥammad .

Observed from a military perspective, if indeed Imam Samudra maintains
that they were in a war, then I state that that opinion is wrong. Likewise also,
the conditions and opportunities available at that time did not fulfil the
qualifications to justify his two friends carrying out the practice of „suicide
bombing‟. Imam Samudra and his friends negligently allowed the two friends,
Isa and Iqbal, to become victims of bombs disproportionate to the acquired
benefits.

Technically speaking, in the detonation of the bombs there was in fact a
better way that was safer for the team members that would have resulted in
warding off the fall of the dead victims (the bombers who died). If that had been
carried out, there would not have been dead suicide victims from amongst them,
like Iqbal and Isa in the Bali bombings, Asmar Latin Sani in the J.W. Marriot
hotel bombing, and Heri Gulun in the Kuningan bombing. However, it is not
necessary that I provide that methodology since I did not agree with Bali
becoming a „battlefield‟ with the result that civilians became the targets.
Likewise also the bombing of the J.W. Marriot hotel, and the front of the
Australian embassy in Jakarta, and also I am not in agreement with bombing
actions in any public place.

Amongst the examples of istimāta carried out by the companions were
Baraʾ Bin Malik , that is at the time of the event of the battle of Yamamah.
Observing that the Muslim troops were experiencing difficulties, Baraʾ Bin
Malik  requested to be thrown (propelled) by the means of the manjanīq
(mangonel), a large type of catapult, into the fortress held by the enemy in order
that he could open the gates of the fortress from inside, despite it being
extremely dangerous to his life.

The decision of Baraʾ Bin Malik  was not based upon personal
initiative, but on consideration for the Muslim troops. After consideration of
physical capabilities and skills possessed by Baraʾ Bin Malik  and military
benefits that would be provided, the leader of the troops gave permission for it
to be carried out. And, upon arriving in the fortress of the enemy, he was able to
fight off his opponents with one hand whilst the other hand was opening the
gates of the fortress. Thereby, the Muslim troops were able to enter the fortress,
capture the enemy and win the battle.
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From the above narrative, there are at least three points that must be
observed before reaching a decision to justify troop members to carry out
istimāta towards armed enemy troops, that is: the physical ability and the skills
of that troop member. Estimate the possibilities of the results that would emerge
and the success of acquiring it after having the carried out that istimāta deed.
Would it bestow greater benefits to the troops or only attain slight dividends
compared with having to lose the lives of troop members. If the conditions are
extremely urgent then istimāta must be carried out when there is no other
option.

A commander engaged in a war must always safeguard security when
present on the field of battle. Measures for security must encompass
information, supplies, and the troops. Security for the troops is not allowing
them to become victims (dead) during the battle or become prisoners of the
enemy. Except that is, aside from being in a specific situation that required the
sacrifice of troops in order that the majority of the troops are able to be saved or
to save the community. Occasionally, in practice in the field there are troops
who desire to die as martyrs. As an example, the Messenger of Allāh  once
gave permission for a specific number of people, not to the whole troop, for
them to carry out istimāta.

At the time of the Battle of Muʾtah, Khalid Bin Walid  was a
companion of the Prophet  who for the first time had become a war
commander of Muslim combat troops. The appointment of Khalid Bin Walid 
was not a promotion by the Prophet Muḥammad , but a promotion by the
companions on the battlefield after the deaths of three commanders who had
previously been promoted by the Messenger of Allāh  in Madinah, before
departing for the battlefield.

The policy and first order decided by Khalid Bin Walid , after
accepting the mandate from the companions, was to withdraw the Muslim
troops and retreat to Madinah. This decision was taken bearing in mind the
many who had already fallen as victims from amongst the Muslim troops as
well as the many wounded. The troops successfully retreated to Madinah
without the knowledge of the enemy troops. Upon arrival in Madinah, the
Muslim community there censured and insulted them, whom they held to have
fled the field of battle. That is, except the Messenger of Allāh  who validated
the measures of Khalid Bin Walid  and immediately dubbed him „Saifullah‟,
meaning the Sword of Allāh.
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The teachings we can pluck from that narrative are, that if death is the
purpose of the war and martyrdom is the desire of the Muslim troops, then why
did Khalid Bin Walid  take the Muslim troops and retreat to Madinah and not
continue the war until they had all died as martyrs? Is it not the companions 
who best understood faḍīlah shuhādah (the moral excellence of martyrdom)? Of
course, all of that is because of death, not the purpose of war, but bravery and
readiness for death are necessary in war.

The practice characterised by Imam Samudra and his friends is not the
practice justified within Islām, and is far removed if the desire is to imitate the
measures undertaken by the companions , in fact it is contradictory (to it).
Regarding them, the companions carried out istishādah (to become a martyr)
against the fully armed enemy on the battlefield. Pay attention to the examples
given by Imam Samudra, all of them (in reference to) under conditions in battle
that took place between two fully armed armies.

The examples of events that Imam Samudra has described in his book
(AMT. Pages. 175-179) are narratives situated on the battlefield, like:

 AMT. Page. 175, the narrative of Ibnu Shaibah in Al Muṣannif, that is,
the narrative of a man who cut through and entered a number of times
into a number of armed enemy troops.

 AMT. Page. 175, about the narrative of Imam Tarmidhi, Abu Dawud, Al
Ḥakim, and Ibnu Hibban, that is, the narration of how one soldier of the
Muslim army who himself attacked the Roman army.

 AMT. Page. 179, about the narrative of Baraʾ Bin Malik  who
catapulted into the enemy fortress in the Battle of Yamamah.

 AMT. Page. 178, about the hadith narrated by Ibnu Abi Shaibah who
narrated that Muadh Bin Ufra  stripped off his armour (chain mail) at
the time he attacked the enemy army.

All those narratives are just some of the examples experienced by the
companions of the Prophet  on the battlefield. How can those examples be
used as models to be followed in these times, not on the battlefield. Especially
when those being fought are common people, the weak, and unarmed.
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The deeds of Imam Samudra have already overstepped the bounds and
besmirched the good names of the companions of the Prophet . Whereas the
companions  were brave men on the battlefield up against armed troops.
Whilst Imam Samudra and his friends are only brave behind the backs of those
they fight in the middle of public markets where they are weak and unarmed.
Really shameful and disgraceful!! Allāh knows best.

The Muslim troops who leave for the battlefield, in general, are people
who are ready to accept whatever risks, including death. However, if there were
amongst them those who were mentally weak and unprepared for combat, the
Prophet Muḥammad  aroused their spirit by reminding them that Allāh has
guaranteed to place them as martyrs in His paradise. These narratives are not at
all (intended) to insult the companions of the Prophet, because they are in fact
also normal humans who had feelings of bravery and fear (read the Life of the
Prophet  and the Lives of the Companions ).

Amongst the sayings of the Prophet Muḥammad  at times of arousing
the spirit of combat of the companions on the battlefield are:

“Rise to enter Paradise whose width is equal to the Heavens and the
Earth”75

“Know that indeed Paradise exists beneath the shadow of swords”76

“You are in Paradise”77, these words of the Messenger of Allāh  were at
the time he answered a person who had asked of his position if he died in
battle.

“Allāh is joyful at his servant who plunges his hand into the enemy
without armour”78

This account (“Allāh is joyful at his servant who plunges his hand into the
enemy without armour”) is narrated by Auf bin Al Harith at the time of the
Battle of Badr when he asked the Messenger of Allāh  what makes Allāh
laugh with joy at His servant during battle. After hearing the answer of the
Prophet  he threw away his armour and immediately began fighting the enemy
until he died as a martyr.

75 Ṣāhīḥ ḥadīth, narrated by Muslim.
76 Ṣāhīḥ ḥadīth, narrated by Bukhari.
77 Ṣāhīḥ ḥadīth, narrated by Bukhari and Muslim from Jabir.
78 Narrated by Ibnu Isḥāq in the book Al Maghaziy from Aṣim bin ʿUmar bin Qatadah.
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Within a battle, it is necessary that a number of brave troops are capable
of breaking through the defences of the enemy. Thereby, there will be an
increase in the combat spirit of the troops as a whole. And, the issuing of spirit
on the battlefield is able to arouse as well as fortify the conviction of a person
until he is in a position to advance and engage in battle for the purposes of
attaining a better life. The longing to enter paradise is capable of spurring on
troops to bravery and readiness for death in battle even though it is not certain
they will die. Because, the understanding that the hour of death is the
determination of Allāh was already implanted in the souls of the companions .
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CHAPTER 9

GHAZWAH

(Miltary Expedition)

Following is a summary of the reasons for some 27 military campaigns in
which the Messenger of Allāh  took part. A battle or movement of Muslim
troops lead by the Messenger of Allāh  is called a Ghazwah (pl: Ghazawāt) or
military expedition.

1. Ghazwah Waddān (or Al-Abwāʾ), which did not take place because the
troops of the Quraish were not encountered. A peace agreement (a treaty
of defensive alliance) was reached by the Bani Ḍamrah.

2. Ghazwah Buwāṭ, unable to catch the caravans of the Quraish.
3. Ghazwah Dhu‟l ʿUshairah, did not eventuate in armed conflict; the

Messenger of Allāh  reached a peace treaty on the caravan route with
the Banī Mudlij and their partners, the Banī Ḍamrah.

4. Ghazwah Badr al-ʾAwal (the First), did not eventuate into armed conflict
because the Muslim troops did not chased after the Quraish troops who
had attacked and plundered grazing lands on the outskirts of Madinah.

5. Ghazwah Badr al Kubrā occurred because the Quraish desired there to be
a battle with the Muslim troops, even though their trading caravans were
already deemed safe. The result was a win at the Battle of Badr al Kubrā
by the Muslim troops. Designated as prisoners of war were 68 members
of the Quraish who it was commanded by the Messenger of Allāh  to be
treated in a goodly manner – “Treat prisoners in a good manner”. Some
of the prisoners of war, those who were wealthy enough, paid between
1000 Dirhams up to 4000 Dirhams and bought their freedom. Meanwhile
some of the prisoners of war were released, even though they were unable
to pay a ransom, because they classified as poverty stricken. Furthermore,
there were some prisoners of war who were freed to teach the Muslim
children, because they were educated, before being released.

6. Ghazwah Banī Qaynuqāʿ (Jewish tribe) occurred at Madinah because the
Banī Qaynuqāʿ tribe had broken the treaty made with the Messenger of
Alāh  and began to aid the Quraish in enmity against the Muslims. A
battle did not occur because the Banī Qaynuqāʿ left madinah. The Banī
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Qaynuqāʿ lost against the Muslims without any loss of blood after being
blockaded by the Muslims for 15 days. The decision of the Messenger of
Allāh  regarding the Banī Qaynuqāʿ was to exile them from Madinah
without any weaponry nor their jewelry making machinery. They were
however, allowed to take their children, their wives, and their personal
wealth.

7. Ghazwah Banī Sulaym eventuated because the Messenger of Allāh 
learnt of their preparedness to launch an attack against the Muslims in
Madinah. However, it did not occur because the Banī Sulaym and Banī
Ghatafan tribes fled leaving behind their wealth.

8. Ghazwah al Sawīq (Flour…because of the flour and wheat provisions
thrown away during their flight) occurred because the Messenger of Allāh
 learnt of their preparations to attack the Muslims in Madinah. A battle
did not occur since the enemy troops were chased back to Makkah being
pursued by the Muslim troops.

9. Ghazwah Dhu Amarr eventuated because the Messenger of Allāh 
learnt of the preparations being carried out to attack the Muslims in
Madinah. It did not happen because the Banī Thaʿlabah and the Banī
Muḥārib fled and the Muslim troops occupied their villages for about a
month.

10.Ghazwah Baḥrān came about because the Messenger of Allāh  learnt of
their preparations to attack the Muslims in Madinah. However it did not
take place because the Banī Sulaim tribe fled and the Muslim troops
occupied their townships for approximately two months.

11.Ghazwah Uḥud came about because the Quraish wanted revenge for their
defeat at the Battle of al Kubrā. With their troops already prepared they
set forth for the region around Madinah, their reasoning being that they
wanted to destroy the Muslims and capture Madinah. The Muslim troops
suffered many dead and endured great doubtfulness on Mount Uḥud.
However, from this episode the battle eventually was won by the Muslim
troops at Ghazwah Ḥamrāʾ al ʾAsad despite the loss of so many Muslims
as a result of the battle.

12.Ghazwah Banī al Naḍīr (Jewish tribe) came about because the Banī Naḍīr
broke their peace treaty made with the Muslims and the Banī Naḍīr had
planned to kill the Prophet Muḥammad . This ghazwah did not
eventuate  because the Banī Naḍīr fled from their townships that had
already been fortified to repel the Muslim troops. As a result of the



226

blockade of the Muslims they surrendered and were exiled from
Madinah. The loss that befell the Banī Naḍīr came about as a result of a
20 day siege by the Muslims. The decision reached by the Messenger of
Allāh  after a truce was reached was that the Banī Naḍīr must leave
Madinah. Furthermore, that for every 3 persons it was only permissible
for them to take wealth equivalent to the value of a camel and no
weapons were allowed to be taken.

13.Ghazwah Dhāt ur Riqāʿ happened because the Banī Thaʿlabah and the
Banī Muḥārib (from the Najd) concentrated in order to attack Madinah
and also to seek revenge against the Najd tribes for the events of the
tragedy of Biʾr Maʿūnah wherein 70 „callers to Islām‟ were killed there.
This event did not occur however, because both of the tribes (Banī
Thaʿlabah and the Banī Muḥārib) fled before the meeting with the
muslims.

14.Ghazwah Badr (would be encounter - final) came about because of the
desire by the Quraish together with Jewish tribes to avenge the Ghazwah
Uḥud. However, the Muslim troops waited for 8 days without the
appearance of the Quraish.

15.Ghazwah Dawmat al Jandal came about because of the desire to eliminate
the tribes of the Dawmat al Jandal who wanted to undertake attacks on
Madinah. However, those tribes went underground and fled.

16.Ghazwah Banī Muṣṭaliq came about because the Banī Muṣṭaliq were in
the process of concentrating and accumulating strength to attack
Madinah. The Muslim troops besieged the Banī Muṣṭaliq after a small
battle that resulted in the deaths of 10 men from the Banī Muṣṭaliq. After
that they surrendered themselves and became prisoners of the Muslim
troops. In the meantime, other tribes associated with the Banī Muṣṭaliq
fled.

17.Ghazwah Khandaq was a defensive strategy by means of digging a trench
around Madinah. The Muslim troops dug the trench in order to impede
the enemy troops from amongst the Quraish tribes, and the Jewish and
Arab tribes who had amalgamated into an alliance. The battle took place
over a relatively short period of time once the enemy had been surprised
by the trench created by the Muslim troops in Madinah. The victory at the
hands of the Muslims came after the Messenger of Allāh  had
succeeded in instilling hatred and despair within the body of the alliance,
which eventually hated each other and left madinah.
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18.Ghazwah Banī Qurayẓah occurred because of the breaching of the peace
agreement made by the Banī Qurayẓah (Jewish tribe) as part of the
alliance at the Ghazwah Khandaq. The Muslim troops had laid siege to
the defensive stronghold of the Banī Qurayẓah settlement for 25 days
without any battle occurring. Only one Muslim was killed when he was
killed by a woman from the Banī Qurayẓah. The Banī Qurayẓah
surrendered to the Muslim troops and afterwards they requested that Saʿd
ibn Muʿadh arbitrate a peaceful decision on behalf of the Messenger of
Allāh  (this was agreed to by the Messenger of Allāh ), and so Saʿd
ibn Muʿadh decided that:

Those combatants from the Banī Qurayẓah be put to the sword,

That the Banī Qurayẓah be exiled from Madinah, except those
determined be put to the sword,

that their wealth be confiscated as war booty and be divided
amongst those Muslims who took part in the battle,,

and that the women and the children not be killed except for one
woman who had killed a Muslim with a millstone.

19.Ghazwah Banī Liḥyān occurred because of revenge upon the Banī Liḥyān
(tragedy at the well of al Rajīʿ) who had carried out treachery and
murdered 4 people who were „callers to Islām‟ and sold 2 more to the
Quraish who in turn killed them. A battle itself did not occur as the Banī
Liḥyān fled.

20.Ghazwah Dhu Qarad occurred and was carried out be the Messenger of
Allāh  because a group of pillagers from the Banī Ghatafan had killed a
Mulsim and kidnapped a Muslim woman together with her camels. A
battle did not occur yet there was a successful pursuit that resulted in
freeing the Muslim woman and her camels. The pillagers fled.

21.Ghazwah Ḥudaibiyah was planned by the Messenger of Allāh  because
he took the opportunity during the months of Ḥajj to the Kaʿbah at
Makkah, wherein the Arabs gathered together to perform Ḥajj (Ḥajj in
accordance with their own customs). The Messenger of Allāh  was
certain that no battles or fighting would occur because Arab custom
forbade fighting during the months of Ḥajj. The undertaking of
Ḥudaibiyah was a mission to call to Islām by means of visibly showing
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the existence of the Islāmic community, namely, the followers of the
Messenger of Allāh , to the Arab tribes with the hope that they embrace
Islām. For this opportunity the Messenger of Allāh  had a peace
agreement with the Quraish tribe. This agreement was known as the
Hudnah Ḥudaibiyah meaning the Truce (sheathing of swords) of
Ḥudaibiyah.

22.Ghazwah Khaybar was a battle between the Muslim troops and the Jews
of Khaybar in Madinah. The causes of the eventual battle was because the
Jewish Khaybar tribes prompted the Arab tribes in enmity to the
Muslims. The violent battle occurred at the fortresses of the Khaybar
Jews and lasted for 3 days with the Khaybar Jews eventually being
oppressed and surrendering themselves by means of agreement to
conditions from the Muslims that guaranteed their lives. That request was
agreed to by the Messenger of Allāh  and the orchards belonging to the
Khaybar Jews were transferred back to them with the premise that half of
the crop be assigned to the Muslims. There were other battles with Jewish
tribes who were enemies of the Muslims. The Jews of Fadak surrendered
themselves and made peace based on the same conditions agreed to by
the Khaybar Jews. The Jews of Wādī-l Qurā battled with the Muslim
troops for a few hours and then agreed to a peace treaty with the same
conditions as the Jews of Khaybar.

23.Ghazwah ʿUmrat-ul Qaḍāʾ did not eventuate into a battle. However, the
Messenger of Allāh  lead the Muslim troops to Makkah (before the Fatḥ
(opening) of Makkah) in order to display the strength of the Muslims and
to prepare them against the Quraish of Makkah if the Muslims were
challenged to fight. This Ghazwah was more of a psychological war.

24.Ghazwah Fatḥu Makkah was triggered by the breaking of a truce carried
out by the Quraish. As a result of this the Messenger of Allāh  had
reason to mobilize the Muslim troops in order to take over Makkah, the
motherland of the Messenger of Allāh  and the Muhajirīn, and more
importantly, the location of the Kaʿbah for purification by Islām. One
small battle occurred on the outskirts of Makkah (began on the part of
some radical Quraish), whilst the Muslim troops safely entered Makkah
without the loss of any blood. Before entering Makkah the Messenger of
Allāh  commanded the Muslim troops not to start any fights upon
entering Makkah unless the Quraish started them first, and he  he made
a statement to be delivered to the inhabitants of Makkah. He  said:
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“Whoever enters the house of Abu Sufyan shall be secure; whoever
remains in his own house shall also be secure; and whoever enters
the Mosque shall be secure.”

Once Makkah was in the control of the Messenger of Allāh  and the
Muslims, then all of the Quraish were gathered together and he  freed
them and all of them embraced Islām without any form of compulsion.
Likewise also forgiveness was bestowed upon those people who at one
time had commanded that the Messenger of Allāh  be killed before
entering Makkah – there were 10 people with 3 men and 1 woman being
killed. Amongst those who were allowed to live were, ʿAbdullāh bin
Saʿd, Ikrimah bin Abi Jahal, Al Haris bin Hisham, Zuhair bin Abu
Umayyah, a slave Ibnu Khattal, Sarah maula Banī ʿAbdul Muṭalib, and
Hindun bin Utbah.

At one time a person from the Muslim troops from the tribe of
Khuzāʿah killed a man out of revenge for the death of his brother. The
Messenger of Allāh  was angry and said that if such behavior occurred
again then the laws of Qiṣaṣ would be implemented.

At the time of the conquest of Makkah, when the Messenger of
Allāh  was performing Ṭawʾaf around the Kaʿbah, a mushrik man drew
close to the Messenger of Allāh  with the intention of killing him . As
a prophet, the Messenger of Allāh  knew of the intention of the mushrik
man but he  did not behave in a coarse manner towards the man nor
tried to kill him but he  spoke to him and smiled and even held his 
hand to the chest of the mushrik man. The mushrik man departed and
later received guidance and embraced Islām.

25.Ghazwah Ḥunayn was brought about by the Hawāzin and the Thaqīf
tribes as well as others who desired waging war aginst the Muslims in
Makkah. The battle resulted in the Banī Hawāzin losing and the chasing
away of the Banī Thaqīf who fled to their settlements. Many of the Banī
Hawāzin became prisoners of war. However, later all the Banī Hawāzin
prisoners, consisting of men, women, and children, were freed by the
Messenger of Allāh  and they returned to their districts still adhering to
their beliefs. Later however, they all embraced Islām without compulsion.
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26.Ghazwah Ḥiṣāru Ṭāʾif was a siege carried out by the Muslim troops upon
the Thaqīf tribe after their flight from the Ghazwah Hunayn. The
opportunity to wage a battle on the Thaqīf tribe‟s settlement existed but
because it was so strong the Muslims carried out the siege only. After one
month, and with the Banī Thaqīf remaining safe behind their
fortifications, the Muslim troops left. The decision to leave the site of
siege was because of the strength of the fortifications and also because of
the knowledge that quite a few people from amongst the Banī Thaqīf had
embraced Islām. Thus the prediction was that within a reasonable amount
of time, all of the Banī Thaqīf would embrace Islām.

27.Ghazwah Tabūk came about because the Roman troops were prepared to
wage war against the Muslims on the northern borders of the Arab lands.
However, a battle did not occur because once the Muslim troops had
arrived at Tabūk it was discovered that the Roman troops were not there
because they had moved further north. The Muslim troops waited for the
Romans for 20 days. The Messenger of Allāh  made peace agreements
with the tribes and inhabitants dwelling in the region of the borders
between Ḥijāz and Syria.
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CHAPTER 10

JIHĀD FOR MAINTAINING RELIGION, PEOPLE, AND NATION

The atmosphere on a battlefield that I imagined in my mind was like a
documentary film about the First and Second World Wars. Both sets of fully
armed troops shooting at each other. When that is compared with the Mujāhidīn
of Afghanistan there are slight differences, for instance, the troops of the
Mujāhidīn of Afghanistan do not wear uniforms.

The first time I saw Mujāhidīn was in photos of the Mujāhidīn in
Afghanistan (not the Taliban Fighters) taken during a battle, where they were
shooting and being shot at. These were in magazines and newspapers where
they wore the everyday clothing of their region. Likewise also, this was the case
with photos of the Moro Nation Fighters in the Southern Philippines
(Mindanao). The majority of the Moro Nation Fighters wore strapped sandals
and jeans as well as singlets whilst they carried weapons to fight the troops of
the Filipino government (AFP).

What  I imagined was a comparison with the battle narratives of the
Messenger of Allāh  and his companions , which I had read about in a book
on the Sīrah Nabī (Life of the Prophet [Muḥammad ]) and in the book Ḥayātuṣ
Ṣaḥābat, the lives of the companions of the Prophet Muḥammad .

There are two matters that enable me to say that the implementation of
Jihād carried out by the Afghani Mujāhidīn in Afghanistan was the same as the
Jihād in the time of the Messenger of Allāh . Firstly, when viewed from the
angle of the meeting of two armies in the same manner as told by Allāh in Al
Qurʾān.

              
O you who believe! When you meet those who disbelieve, in a
battle-field, never turn your backs to them.79

The words „those who disbelieve‟ within this ayāt refers to the enemy
troops (Quraish) and not to Muslims who were engaged in battle with Muslim
79 Sūrah Al Anfāl (8), ayāt 15.
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troops. The condition of the Kāfir troops in this ayāt was such that they were in
a position of attack, so it was forbidden for the Mujāhidīn (Muslim troops) in
combat to turn away or retreat when faced by the enemy, that is, the Kāfirūn
who fight against Islām.

Even more convincing in my estimation regarding the Afghani
Mujāhidīn, was at the time I had the opportunity to directly view the land of
Afghanistan around 1987. The very apparent war at that time bore witness that
the enemy troops, that is, the Russian army, were together with the Communist
government troops of Afghanistan. Likewise also, after the Russian army
retreated back to Russia, the Mujāhidīn troops were engaged against the
Communist government troops of Afghanistan under the command of President
Najibullah.

And such is also the case at the time of my experience together with the
Moro Nation Mujāhidīn in the Southern Philippines from the end of 1994 until
the end of 1996, and on my return there in 2000. Thereby, my conviction was
further increased as to the true technical implementation of Jihād, that is, the
meeting of two armies in a situation of alert preparedness and readiness for fully
armed engagement. The Mujāhidīn troops of the Moro Nation Fighters also
faced the Filipino army troops who came charging into the region that was
under the authority of the Moro Nation Mujāhidīn. The Moro Nation Mujāhidīn
strove for separation of the region, the Mindanao islands in the Southern
Philippines and the majority of whose inhabitants were Muslim, from the
Filipino government. In accordance with the history of the Moro Nation, they
had the right to freedom.

Around 1972, when the Republic of the Philippines was under the
government of President Marcos, the Filipino government brought into being
the scorched earth policy for the Moro Nation on the islands of Mindanao by
means of „Martial Law‟. From that starting point, the Mujāhidīn of the Moro
Nation began their self defence against the Filipino army, which was attacking
the region of the inhabitants of the Mujāhidīn Fighters of the Moro Nation. The
enemy of the Mujāhidīn Fighters of the Moro Nation was tangibly visible in
front of the eyes of the Mujāhidīn, and they knew the positions where the
enemy were placed with the result that shellfire or rockets were able to be
directed to precise targets, that is, the locations of the armed enemy troops.
Despite the environs of the combat being located in the locale of non-Muslim
villages, yet those villages were not violated by the Mujāhidīn Fighters of the
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Moro Nation. Such actions were the form of Jihād similar to that carried out by
the Prophet Muḥammad , if viewed from the point of the meeting of two
armies.

Meanwhile, the second matter that can be said to be materialised by the
Mujāhidīn of Afghanistan and the Moro Nation Fighters, was the same practice
undertaken within the Jihād of the Messenger of Allāh , that is the
maintenance of rights. According to the admission of one leader of the
Mujāhidīn of Afghanistan, namely Ustadh Abdur Rabbir Rasul Sayyaf (the
leader of Tanẓīm Ittiḥād-e-Islāmiy), the first time conflict occurred was when
the  people realised that the government program desired the application of
Communist elements (as a societal framework) beginning with education and
cultural practices.

Demonstrations and protests were carried out by the people resulting in
the government carrying out harsh measures against the people, to the point
where the government invited the assistance of the Russian military in the form
of armed Russian troops. The people of Afghanistan deemed that the Russians
real desire was to take over Afghanistan and that the struggle they would
undertake was to expel the Russian army troops and their Communist ideology.
This undertaking (to countermand the ideology of the Afghani government and
necessarily combat the government and Russian troops) can be affirmed to be
the maintenance of rights, the maintenance of the nation, and the maintenance
of belief (religion and culture). So basically, the people of Afghanistan were not
the side that was the first to begin hostilities and war, but they adopted the
essential methodology that allowed them to uphold the maintenance of their
rights. The aggressive actions carried out by the Mujāhidīn of Afghanistan were
defensive in nature within the stratagem of warfare.

The Jihād of the Messenger of Allāh , Maintaining Religion, People, and
Nation.

Fighting in order to wage a struggle for the „homeland‟ is the most noble
Jihād because such a concern is the maintenance of the marūʾah (honour) of
religion, people, and nation. Such was the Jihād exemplified by the Messenger
of Allāh  after he performed hijrah to Madinah until he died. This warring
Jihād is also referred to as Defensive Jihād, an obligation imposed upon all
citizens of a stated nation (Madinah) both on men and women.
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Defensive Jihād was also put into practice by the Mujāhidīn of
Afghanistan (not the Taliban Fighters) and the Mujāhidīn of the Moro Nation
(not the Abu Sayyaf group) as I once experienced together with those
Mujāhidīn. The phases of Jihād applied by the Mujāhidīn of Afghanistan and
the Mujāhidīn of the Moro Nation were in accord with the phases of the warring
Jihād of the Messenger of Allāh . Fundamentally the characteristics of
Defensive Jihād were applied within all the Ghazwah and battles that occurred
in Islām. Whenever, at times during a certain war, one sees Muslim troops
carrying out war against enemy troops for the first time, it is because the enemy
troops have already triggered hostilities and or carried out preparations to attack
a Muslim region.

(The Mujāhidīn of Afghanistan that I refer to here are not the Taliban
Fighters who fought against the Mujāhidīn of Afghanistan. From the inception
of their struggle, the Taliban Fighters did not carry out the characteristics of
Defensive Jihād, but rather the Taliban immediately carried out an Offensive on
the Islāmic Nation of the Mujāhidīn of Afghanistan, and very clearly, that is
against the sunnah of the Messenger of Allāh ).

Amongst certain Muslims from within the Muslim activist groups, there
are those who are convinced that the Messenger of Allāh  was a man who
always thought about fighting, and striving against other groups or people who
were not Muslim and forcing them to embrace the religion of Islām. This is
because, according to them, the Messenger of Allāh  did not allow for and
grant the concrete existence of non-Muslims on this earth. They reason so on
the basis of proofs from Al Qurʾān and the aḥādīth which command the fighting
of people who are not Muslim (such as the statements within the book Aku
Melawan Teroris by Imam Samudra). However, I state that that is not true, and
in no way is it found to be true when we study in detail the Sīrah (life history) of
the Messenger of Allāh  and understand him  correctly.

As a Prophet who has been sent by Allāh to spread the daʿwah of Islām,
then it is only proper for Allāh to guide His messenger for as long as it takes
since he has been appointed as a Prophet. And the Prophet Muḥammad  also,
as a Messenger of Allāh, will always have the character, behaviour, and actions
that are in conformity with the guidance within the divine revelation sent down
to him. So much so is that the case that ʿAisyah , the wife of the Messenger of

Allāh , stated: “His (personal) behaviour was the Qurʾān”, when answering a
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question from one of the companions of the Prophet about the personal
behaviour of the Messenger of Allāh . Because of that, it can be said that, it is
enough for us to substantiate everything that the Messenger of Allāh  carried
out without seeing proofs from athose within Al Qurʾān.

And Allāh also characterises the Prophet Muḥammad  within the
Qurʾān with being an exemplary model to be followed:

                        
Indeed in the Messenger of Allāh (Muḥammad ) you have a
good example to follow for him who hopes in (the meeting with)
Allāh and the Last Day and remembers Allāh much.80

For that reason we believe that it is impossible for the Messenger of Allāh
 to do anything that contradicts the revelation of Allāh. However, supposing
that there were errors and mistakes carried out by the Messenger of Allāh 
(since he is a man), then it is certain that Allāh would have admonished him and
he  would have immediately have changed that. All narratives of the course of
the life of the Messenger of Allāh , since his birth until his death, are able to
be read in books about his life. Allāh clarifies within Al Qurʾān that whatever
was said by and carried out by the Prophet Muḥammad  was revelation
(inspiration), and not something in accordance with his personal desires:

            
Nor does he speak of (his own) desire.

It is only an inspiration that is inspired.81

Thus, the first time I understood the Jihād of the Messenger of Allāh 
was not from an understanding of the proofs within Al Qurʾān and the aḥādīth
of the Prophet , but by learning the history of the way of the Messenger of
Allāh‟s  life, with the result that I was able to compare (them with) the

80 Sūrah Al Aḥzāb (33), ayāt 21.
81 Sūrah An Najm (53), āyāt 3-4.
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practices carried out by the Mujāhidīn of Afghanistan (not the Taliban Fighters)
and the Mujāhidīn of the Moro Nation (not the Abu Sayyaf Group). It was then,
that I was able to say with full qualification, in the light of the two points, that
is, maintaining the home land/region is their right in the same manner as the
Messenger of Allāh  maintained the bounty of the land of Madinah and the
meeting of two armies, that is, the implementation of Jihād towards armed
troops in the same manner as the Messenger of Allāh  also confronted armed
troops who were his enemies. I am bold enough to state this because I have had
direct personal experience together with the Mujāhidīn of Afghanistan and the
Mujāhidīn Fighters of the Moro Nation in the past.

I believe that the revelation of Allāh (the proof that is Al Qurʾān) sent
down to the Messenger of Allāh  has a connection with what was carried out
by him  together with the companions at that time. Thus, with that being the
case, it is fitting to understand the life of the Prophet Muḥammad  before
speaking about the āyāt concerning Jihād and war within Al Qurʾān. I worry
that by means of a misunderstanding of the life of the Prophet Muḥammad  it
will result in an understanding of proofs according to one‟s own thinking and
the following of one‟s own desires. And even more dangerous, when one tries
to impose those proofs from Al Qurʾān and the aḥādīth so that they are in
accordance with what one is carrying out. And Allāh knows best.

A state of peril would emerge that would really endanger many people
were it to be the case that a person only understands the āyāt of Al Qurʾān in an
extrinsic manner (literal interpretation). This would result in „him‟ bringing into
being commands concerning war or fighting, without the necessity of waiting
for a decisive principled outcome from a high ranking leader of a nation such as
the prime Minister, President (within Arabic known as Amir Daulah Islāmiyah),
or the Caliph. This is since „he‟ deems that Al Qurʾān is book of guidance for
every single Muslim who have the obligation to implement every ayāt within Al
Qurʾān. As a consequence of implementing all of those commands in Al
Qurʾān, it would be deemed the same as that which is imposed on every
individual Muslim, and this understanding is clearly not correct.

The understanding that emerges now from amongst the Muslim activist
realms, is that the mentioned commands for war from the proofs within Al
Qurʾān are already sufficient to burden responsibility upon each individual who
follows Islām, because Al Qurʾān is the guide for all of the Islāmic community.
Thus every command that exists within the āyāt of Al Qurʾān is obligatorily
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implemented, because those commands were directly given by Allāh. And
because of that, if they are not implemented then it is a sin.

Whereas it is the case that Jihād, with the understanding of war, as
exemplified by the Messenger of Allāh , never occurred at the hands of one
person or 2-3 people alone, but rather it is the case that the Jihād of war
exemplified by the Messenger of Allāh  was (in the form of) an organised and
orderly army under someone‟s command.

How is it possible to call it war when it is done alone? And how is it
possible to call it war when it is not organised under a command? And how is it
possible to undertake war if the command is undefined?

Is the Jihād of Fighting an Individual Obligation?

It is really wrong for a person to apply the proof of an ayāt from Al
Qurʾān (Sūrah An Nisāʾ [4], ayāt 84) in order to start an individual war without
the involvement of other people:

                            
Then fight (O Muḥammad ) in the Cause of Allāh, you are not
tasked (held responsible) except for yourself, and incite the
believers (to fight along with you), it may be that Allāh will
restrain the evil might of the disbelievers. And Allāh is stronger
in might and stronger in punishing.82

According to the Tafsīr of Qurtubiy, the Asbābun Nuzūl (the reason for
the occurrence) of this ayāt was at a time before the occurrence of the first
Ghazwah Badr. And the command that was in this ayāt was the obligation of the
Messenger of Allāh  to undertake Jihād by himself if his companions did not
want to follow in the defence of the region from the hostilities of the enemy.
And this ayāt is also a command towards every Muslim to carry out Jihād even
if by one‟s self, when there is no one else who wants to struggle for the
maintenance and upholding of rights (after endeavouring to urge them but there
were none who accepted this).

82 Sūrah An Nisā‟ (4), ayāt 84.



238

According to the Tafsīr of Ibnu Kathir, this ayāt is good news for the
Messenger of Allāh  to persist in fighting even if by himself because Allāh
will help defeat the Quraish who had the intention to carry out fighting. This
ayāt also prevails upon others, besides the Messenger of Allāh , who were
fighting even if by themselves against the enemy army which had come to fight.

Once, Baraʾ Bin ʿAzib  was asked about a companion who himself
confronted and broke through in the direction of a group of enemy troops
numbering one hundred. Wasn‟t that action a trespass upon the prohibition of
Allāh within Al Qurʾān regarding self destruction?

                
And spend in the Cause of Allāh and do not throw yourselves
into destruction, and do good. Truly, Allāh loves Al-Muḥsinūn
(the good-doers).83

However, Baraʾ Bin ʿAzib  answered that what was carried out by the
companion was in accordance with the ayāt, “Then fight in the Cause of Allāh,
you are not tasked (held responsible) except for yourself,...” (Sūrah An Nisāʾ
[4], ayāt 84). In another narration, Baraʾ Bin ʿAzib  explained that the ayāt,
“...and do not throw yourselves into destruction...” (Sūrah Al Baqarah [2], ayāt
195) relates to infāq related wealth. In another narration, Baraʾ Bin ʿAzib 
explains about the time the ayāt, “Then fight in the Cause of Allāh, you are not
tasked (held responsible) except for yourself,...” was revealed, the Messenger of
Allāh  immediately said in front of his companions, “Indeed my Lord
commands me to fight so all of you (will also) fight”.

Furthermore, Ibnu Kathir explains, the ayāt, “...and incite the believers
(to fight along with you),...” (Sūrah An Nisāʾ [4], ayāt 84) means, to prepare the
Muslim troops for war and arouse their courage, as in the saying of the
Messenger of Allāh , “Rise to enter Paradise whose width is equal to
the Heavens and the Earth”, and other sayings of the Messenger of Allāh 
within various other narrations regarding the time of the virtue of a person
fighting and dying on the battlefield.

83 Sūrah Al Baqarah (2), ayāt 195.
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Ibnu Kathir explains, that the ayāt, “...it may be that Allāh will restrain
the evil might of the disbelievers...” (Sūrah An Nisāʾ [4], ayāt 84) means, by
means of the efforts of the Messenger of Allāh  to instil courage within the
Muslim troops when confronting the enemy, it makes them passionately defend
the nobility of Islām and the Islāmic community; makes them steadfast in their
stance and patient; and with such reasons would impede and defeat an enemy
which came to fight.

I say that there was never any sunnah of the Messenger of Allāh  to
fight by means of fighting alone. The context of ayāt 84 in Sūrah An Nisāʾ (4) is
from the perspective of defence, and thus Allāh commands fighting within a
framework of defending even though that must be carried out alone. The
practice in the field carried out by the Messenger of Allāh  was to bring about
preparations of moral and personnel strength. The command to fight directly
was given to companions  in accordance with the receipt of revelation from
Allāh, and the Messenger of Allāh  aroused the spirit by giving the guarantee
of Paradise to whomever died on the battlefield by means of defending the
rights granted by Allāh, that is, to form an Islāmic region (Madinah), an Islāmic
community, and the religion of Islām.

The incident of one companion who advanced by himself to one hundred
armed enemies is indeed true, since what was carried out by that companion
was still on the field of battle. He was permitted to advance on the enemy troops
already in front of him by himself if necessary, and such a characteristic is
justifiable for a soldier.

Allāh conferred good news on the Prophet Muḥammad  by means of
that ayāt, which was in the event that the Messenger of Allāh  only
implemented fighting by oneself with the help of Allāh. The Messenger of
Allāh  carried out that fight because of defending and maintaining whatever
Allāh had granted, namely the Islāmic State, the religion of Islām, and the
Muslim community. However, as a model for the companions as well as his
community, Allāh commanded the Messenger of Allāh  to arouse the spirit of
fighting within the companions, for reasons of raising the determination of the
troops, solidifying unity, heightening dedication as well as patience when facing
an enemy army, (all of) which would happen with the help of Allāh. Because
Allāh does not commute the destiny of a person or of a small community except
when they endeavour to change the reasons for their own deterioration, as
contained within Al Qurʾān:
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…          …
...Verily! Allāh will not change the good condition of a people as
long as they do not change their state of goodness themselves...84

Jihād must be carried out in a united manner, as a group, in formation,
and lead by a clearly defined leader, and that includes (the situation of) the
armed enemy troops who are clearly being faced. Thus the Jihād that the
Messenger of Allāh  demonstrated was in mutual accord with the meaning of
ayāt 84 of Sūrah An Nisāʾ (4), that is, an example of Jihād (Defensive) to
maintain the religion, the people, and the Islāmic State (Madinah). This is as the
ayāt states, “...it may be that Allāh will restrain the evil might of the
disbelievers...”.

                             
Then fight (O Muḥammad ) in the Cause of Allāh, you are not
tasked (held responsible) except for yourself, and incite the
believers (to fight along with you), it may be that Allāh will
restrain the evil might of the disbelievers. And Allāh is stronger
in might and stronger in punishing.85

This ayāt is not permitted to be used arbitrarily as proof for carrying out
Jihād by oneself outside of the mission of defending the sovereignty of a region.
And even more so, outside of the battlefield by carrying out attacks against
civilians or others besides armed enemy troops. That would be a grave error.

The Sunnah of the Messenger of Allāh  within War

The Messenger of Allāh  was not a Prophet who enjoyed spilling blood.
The 27 times the Muslim troops were despatched under the direct leadership of
the Messenger of Allāh  (known as Ghazwah) were for reasons of the defence
and security of Islām and its followers from sides which were already visibly
hostile and were taking steps to prepare attacks against Madinah; the majority of

84 Sūrah Ar Raʿd (13), ayāt 11.
85 Sūrah An Nisāʾ (4), ayāt 84.
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whose inhabitants were Muslim, and automatically under the authority of the
Muslims.

As the leader of a state (Madinah), the Messenger of Allāh  was the
custodian of the security of the Islāmic community, such as the Muhājirīn
(refugees from Makkah) in Madinah, the original inhabitants of Madinah, that is
the Aus and Khazraj tribes, and the security of the non-Muslims who possessed
peace treaties with the Muslims. The defence carried out was to save themselves
from the tyranny of the Quraish who were non-Muslim. The Kāfir Quraish in
Makkah still held feelings of resentment and malice over the existence of a new
religion brought by the Prophet Muḥammad, the Messenger of Allāh , to the
point where they (the Quraish) endeavoured to eliminate that new religion
(Islām), as well as find those people who had fled (performed Hijrah) from
Makkah. After the Hijrah, the tribe of the Quraish not only hated those of their
tribe who had fled (performed Hijrah), but became enemies to all those people
who followed the religion brought by the Prophet Muḥammad .

As a result of almost all inhabitants of Madinah following the teachings
of Islām as brought by the Messenger of Allāh , it became the obligation of
the Messenger of Allāh  to safeguard the security of the religion of Islām
which he had brought. By the same token, the Muslim community in Madinah
was the first Muslim community to be organised under a state leadership after
performing Hijrah from Makkah. The highest authorised leader for the majority
of the inhabitants (followers of Islām) of Madinah was the Messenger of Allāh
, who regulated with a state like social order.

The Aus and Khazraj tribes in Madinah, who had already supplied a place
and backing for the support of the religion of Islām and the Muhājirīn who had
come from Makkah, were referred to by the term Anṣār (Helpers). The Hijrah
of the Messenger of Allāh  and the companions  (Muhājirīn) to Madinah
was because they desired the salvation of their faith and convictions; to
safeguard themselves form torture and death by the Quraish tribe; and to
safeguard themselves from being forced to return to another religion, that is,
polytheism, as had once occurred in Makkah before moving to Madinah
(performing Hijrah).

The composite of the Messenger of Allāh  and his companions, the
Muhājirīn from Makkah, together with the Anṣār who were located in Madinah,
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was a new power for the Messenger of Allāh  by which to confront barriers set
up against the daʿwah of Islām, namely, the Kāfir tribe of Quraish.

The tribe of Quraish were an Arab tribe that was well thought of amongst
the Arab tribes that existed on the lands of Jazirah, because they were the
strongest tribe and safeguarded the Baitul Ḥarām, the place were all the Arab
tribes gathered to perfrom the worship of Ḥajj (this is the Ḥajj performed before
Islām in the time of jāhilīyah [ignorance]). The tribe of Quraish were disturbed
by the admission of the Prophet Muḥammad  to be a Messenger of Allāh who
called for the profession of Tauḥīd (Lā ilāha ill Allāh – there is no deity besides
Allāh) with the result that from the beginning the leaders of the Quraish had
carried out murder and torture of the followers of Islām, namely, the followers
of the Prophet Muḥammad, the Messenger of Allāh  in Makkah.

Therefore, the tribe of Quraish had proclaimed hostilities against the
Messenger of Allāh  and his companions as well as militancy against the path
of Islāmic daʿwah, in addition to the intention of destroying the new religion of
Islām that they called to. For those reasons, whilst in Makkah and before
performing Hijrah, the Messenger of Allāh  was always ready, alert, and
careful regarding the measures he undertook for the continuation of Islāmic
daʿwah and the revealed commands of Allāh to him in order to propagate these
to all of „mankind‟.

The tribe of Quraish were the prime enemy for the prevention of Islāmic
daʿwah at that time. The Messenger of Allāh  as the highest leader of the new
community (in Madinah) was responsible for planning strategic steps to
safeguard the security of its inhabitants who were relatively few and also for the
the continuation of Islāmic daʿwah. The principle mission of the Messenger of
Allāh  was to maintain the word of Tauḥīd (Lā ilāha ill Allāh) by constantly
safeguarding its existence on the earth.

Safeguarding Religion, People, and State

The first step carried out by the Messenger of Allāh  and his
companions  was to relocate from Makkah, to be distant from the tribe of
Quraish which tortured and killed the followers of the Prophet Muḥammad .
The companions of the Prophet Muḥammad  who left Makkah in order to
safeguard their Islāmic conviction (Islāmic creed) and themselves, were called
Muhājirīn.
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The first place that the Messenger of Allāh  ordered a number of his
companions (to flee to) was Habshah (Abyssinia or Eritrea), a nation that was
under the command of a follower of Christianity by the name of King Najashi,
by saying (to them) that that nation was commanded by an obedient follower of
Christianity. The place of refuge chosen by the Prophet Muḥammad  was a
Christian nation and he ordered a number of his followers to go to that nation to
plead for the protection of those Christians. Indeed,  King Najashi gave his
protection (to them) and would not hand (them) over to messengers from the
Quraish, who had arrived afterwards (in a bid to) to have King Najashi
surrender to them the followers of the Prophet Muḥammad .

Meanwhile, the Messenger of Allāh  and the remaining companions 
performed Hijrah to Madinah after being invited and after being offered
guarantees of safety from the inhabitants of Yathrib (Madinah). It is pertinent to
note that the Hijrah to Madinah was not the choice of the Prophet Muḥammad
. In addition, the Hijrah to Madinah occurred some time after the Hijrah of
some of the companions to the Christian nation of Habshah.

The second step that the Messenger of Allāh  brought about was peace
treaties with the Arab tribes (polytheists, not Muslim) including the Jewish
tribes that existed in Madinah who had not yet accepted Islām nor the
conviction that the Prophet Muḥammad was the Messenger of Allāh  and the
word of Tauḥīd. The purpose for the Messenger of Allāh‟s  establishment of
peace treaties was so that there was mutual non-interference and guarantees for
the security of his followers and the continuation of Islāmic daʿwah. The
practice of engaging peace treaties by the Messenger of Allāh  always came
before the implementation of harsh measures.

The third step undertaken by the Messenger of Allāh  was to undertake
bonds of peace with the tribes (polytheists, not Muslim) outside of Madinah,
starting with those closest to Madinah and its surrounds. Those measures were
for the purpose of guaranteeing the security of the Islāmic community from
threats that came from outside of Madinah and also to guarantee the security of
the continuation of Islāmic daʿwah within and without Madinah.

The fourth step carried out by the Messenger of Allāh  and the Muslim
troops (the companions ) was for the prevention of the possibility of attacks
from the tribe of Quraish by controlling the economic routes used by trade
caravans belonging to the Quraish. Thereby the Quraish trade caravans and their
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accompanying troops would take a detour route far from Madinah. Furthermore,
the undertaking of peace treaties, with the tribes who existed on the caravan
trade routes.

The fifth step that the Messenger of Allāh  and the Muslim community
in Madinah undertook was the preparation of strength (troops and weaponry)
with the purpose of readiness for possible attacks from outside of Madinah by
those who were hostile to Islām. This stance was a defence for safeguarding the
security of the Muslim inhabitants in Madinah and its territories. Such a concern
was Arab custom, which was always carried out by the tribes at that time, as
part of the conditions of the region demanded by a group, tribe, clan, or
community, in order to possess its own strength to defend its rights and secure
the safety of its community.

The sixth step of the Messenger of Allāh  was to despatch combat
troops to fight against those groups or tribes which had broken peace treaties,
both to those who had carried out (started) steps and measures of hostility and
those who had made preparations to attack Madinah and the Muslims. This step
of the Messenger of Allāh  was to maintain the sovereignty of the state,
uphold the safety of its inhabitants, and continue the daʿwah of Islām (for the
sake of the nation, people, and religion).

By these means, I understand that the despatch of Muslim troops directly
commanded by the Messenger of Allāh  (Ghazwah) had the purpose of
maintaining guarantees of security for the Muslims (new community) and the
Islāmic daʿwah. The Ghazwah were not for the purposes of annihilating the
masses (or ethnic cleansing) and the Ghazwah were not for forcing people to
accept Islām, but however, the Ghazwah were for guaranteeing security.

In summary, the strategic steps  I explained above, safeguarded Imān
(faith) and the conviction of Tauḥīd (religion), safeguarded the Islāmic
community (people), and safeguarded the region of Madinah (state), that is, the
state granted by Allāh to the Islāmic community that was formed at that time.

If, in the event that peace treaties were able to be carried out, guarantees
of safety were agreed upon, rights were not betrayed, and wars were able to be
avoided, then that would have been the intention of the Messenger of Allāh .
Because thereby, „mankind‟ would be able to live with security as well as be
able to fulfil human rights, and Islāmic daʿwah would be able to be taught and
propagated in security without the need for forceful elements. However,
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because there existed threats from specific parties, which were preparing their
capacity to attack, the Messenger of Allāh  did not remain silent. Before the
strength of the enemy became too strong, strategic steps were undertaken by the
Messenger of Allāh  to prevent the emergence of enemy troops in their
specific locations.

For that reason, almost all of the Ghazwah of the Messenger of Allāh 
took place outside of Madinah and at the location of an enemy in the process of
preparing their strength. By this means, the Messenger of Allāh  always won
by means of the tactic of „surprise‟, that is, immediately appear by arriving
before the enemy began its phase of attacks. This quality of the Messenger of
Allāh  indicates that he is not the type of leader who waits for the enemy
within their own stable, so to speak, but rather by the prevention of the enemy at
their gates, even during the time of a defensive operation.

And from what has been learnt from the narratives of the battles of the
Messenger of Allāh , it will be found that not every case of Ghazwah resulted
in armed conflict and the spilling of blood, but that most of these events resulted
in the Messenger of Allāh  and the Muslim troops allowing the foes to flee
and save themselves, ordering them to leave, or surrender themselves before the
battle ready troops of the Muslims arrived. Of the 27 occasions that the
Messenger of Allāh  was the leader of the Muslim troops (Ghazwah), only 6
occurrences can be characterised as major (resulting in direct battle).

I do not refute the involvement of Allāh within each step and policy
undertaken by the Messenger of Allāh , because the Prophet Muḥammad 
was His Messenger who had been commanded to propagate and spread the
word of Tauḥīd (Lā ilāha ill Allāh) and its safeguarding. However, from the self
apparent human aspect of the Messenger of Allāh  himself, he provided
guidance for his community. All the success and steps that were taken, become
examples for „mankind‟ because the Prophet Muḥammad  was human. The
Messenger of Allāh  implemented the commands of Allāh (revelation/Al
Qurʾān), so that the entire Islāmic community would implement the commands
of Al Qurʾān in accordance with its jurisprudential obligations. The character of
the Messenger of Allāh  and his personality were Al Qurʾān as acknowledged
by his wife ʿĀishah , which certifies that whatever was carried out by the

Messenger of Allāh  did not deveiate from Al Qurʾān.
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The Messenger of Allāh  implemented all of the revelations of Allāh
without creating or bringing into being reciprocal contradictions, and with that I
mean between the āyāt for the command to perfrom daʿwah and the āyāt that
commands fighting, which are able to be carried out in accordance with the
place and the time.

Under conditions of security the Messenger of Allāh  allocated
„binding‟ peace treaties without forcing a group to accept the Islām that was
being called for. The peace treaties or guarantees of the securing of rights held
the same value (whether) allowed for an individual or a group as held by the
religion which they followed (not Islām).

Under conditions of danger the Messenger of Allāh  departed bravely,
prepared for death, together with the Muslim troops against sides that threatened
security and safety. His steps were to defend the religion of Islām, the Islāmic
community, and Madinah, so that fitnah (threat) was able to be defeated.

Decision is for the Highest Leader

The Prophet Muḥammad  was a human being who played various kinds
of human roles on earth that are examples (uswah ḥasanah – good example) for
the rest of „mankind‟. He was a father, householder, husband, leader of ṣalāt,
servant, friend, neighbour, leader of troops, leader of a nation, judge, and other
human roles. Every step carried out by the Messenger of Allāh  indicated the
position that was portrayed appropriate to the conditions. Thus, I say that every
action, policy measure, and command that the Messenger of Allāh  gave in
relation to Jihād was because the Messenger of Allāh  in his capacity as
highest military leader, was not in the capacity of a normal soldier. More so, I
emphasize that every act of involvement of the Messenger of Allāh  with the
troops despatched for fighting was because he  was the highest leader of the
Muslim community. Instances of his being a good example (uswah ḥasanah) are
able to be taken from every step he undertook during the course of Jihād, which
are examples that were allocated to the commander of the battle. Whereas
towards anyone who was not the commander of a battle or not at the same level
with the commander of a large troop, must follow the example of the
companions  who gave the best of examples in their capacity as soldiers,
except those companions  in the role of commander of troops at war.

Within the context of Ghazwah of which we speak, I am more agreeable
with the view held by the Messenger of Allāh  as the classification for the
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highest leader of troops during operational matters. All commands, policies and
actions taken by the Messenger of Allāh  were because he was the highest
leader of the nation and the highest ranking general of the armed troops.

As an example in case, the Messenger of Allāh  commanded the felling
of date trees, meaning that that (such an action) was an authoritative policy he
carried out in his capacity as the highest leader of the troops wherein he gave
the commands. It was not a signa that it was now permissible for every person
(regular members/soldiers) who was involved in the war to randomly fell trees
in accordance with their personal policies. The prohibition to fell tress still
prevailed upon all the troops, and likewise other prohibitions that were not
allowed at the time of fighting (Jihād).

Another example was the event of the Messenger of Allāh 
commanding the use of the Manjanik (mangonel) during war on a village or
settlement that was being utilised as a fortress or stronghold, even though those
within it were civilians. This was the policy of the Messenger of Allāh , in his
capacity as the highest ranking general and also in his authority as the highest
leader of the state. In the case that this had not being commanded by the highest
ranking general, then the troops were forbidden to carry out whatever steps
would endanger civilians in accordance with the prohibitions of what may be
undertaken during Jihād.

Assuredly, as the highest ranking leader of the troops, careful
consideration was given according to Islāmic laws and human rights that would
reconcile the advantage given to one‟s own troops. Imagine the confusion and
disorder that would take place on the battlefield where every soldier or person
who was not a leader to carry out their own personal policies in the same
manner as the highest leader?

Conclusion

The Messenger of Allāh  never prepared the strength of his armies for
the purposes of usurping or taking over lands in order to establish Islāmic
States. The Messenger of Allāh  obtained a state (Madinah) because he was
invited by the inhabitants of Madinah who already believed in him and urged
him to relocate (perform Hijrah) to Madinah. Afterwards, by means of the
daʿwah of the Messenger of Allāh , the majority of the inhabitants of Madinah
became followers of Islām, particularly the tribes of Aus and Khazraj.
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After Allāh had given the gift of a district (Madinah) and evidence that it
was able to challenge sides that did not like it, then Allāh declared the laws of
Jihād for the Muslim community in order to defend whatever Allāh had given to
them, that is, the Islāmic State of Madinah Munawwarah.

If a district had not yet succeeded in obtaining rights for the Muslim
community then (it means that) Allāh had not yet declared the laws of Jihād;
and if indeed Jihād was in order to obtain a district that was under the authority
of the Muslim community, then why did Allāh not declare the laws of Jihād at
the time in Makkah (before the occurrence of the Hijrah)? All of the Messenger
of Allāh‟s  life possessed wisdom that became the litigation that must be
taught and learnt until the application of the values of Islām and the struggle for
Islāmic daʿwah were in accordance with the determinations of law.

The 27 occurrences of Ghazwah lead by the Messenger of Allāh  were
not in order to destroy other religions, that was not the purpose of the
Messenger of Allāh . However, those 27 occurrences of Ghazwah were steps
to achieve and establish security carried out by the Messenger of Allāh 
together with the Muslim troops in order to defend the religion of Islām and the
state from the threats of the enemy.

Within the intervals between the 27 Ghazwah, the Messenger of Allāh 
also carried out peace treaties with non-Muslim tribes. If indeed the primary
mission of the Messenger of Allāh  was to directly lead the troops in battle in
order to fight the Kāfirūn and the Mushrikūn communities who did not want to
embrace Islām, the why did the Messenger of Allāh  take steps to bring about
peace treaties with those non-Muslim tribes? Why did the Messenger of Allāh 
allow the enemy troops to leave Madinah after they had surrendered themselves
and acknowledged their defeat? Why did the Messenger of Allāh  accept
ransom from the enemy tribes who came to free the prisoners? In their existence
they were still followers of a religion that was not Islām! Thus, if such were the
case, then it would be at the least contradictory, and so very untrue if there were
27 Ghazwah that took place under the command of the Messenger of Allāh 
with the purpose of fighting the Mushrikūn or the non-Muslims!

Even after the revelation of Sūrah At Taubah (also known as Sūrah Al
Barāʾah [9]), there were still Mushrikūn who steadfastly stayed with their
original religion, and yet they were not killed by the Messenger of Allāh . This
was because at the end of the 4 months period given them, the peace treaties
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that existed with them were still in effect and validated within law in order to
extend the time of the application of those peace treaties at that time.

Likewise also, for as long as the time of the 27 occurrences of Ghazwah
were carried out, there were various Jews in Madinah, yet the Messenger of
Allāh  left them alone until they contravened the peace treaties when it was
discovered that they intended to attack the Muslim community. Then the
Messenger of Allāh  fought against the Jewish tribes, not because they were of
the religion of Judaism, but because they were ready and willing to attack the
Islāmic community.
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CHAPTER 11

OUT FROM AL JAMAAH AL ISLĀMIYAH

Initially, I felt it unthinkable to be inactive from the Al Jamaah Al
Islāmiyah group, and moreover I was a person who always extended motivation
to the members of Al Jamaah Al Islāmiyah in order that uprightness was
maintained within the jamaah. Even though there had been various conflicts and
disputes within the ranks of the leadership, yet I still firmly held to the totality
of the unity amongst the members of Al Jamaah Al Islāmiyah, specifically that
which was in existence within the sphere of the Manṭiqi Thālith (III). Even
more so, my position in the capacity of leader of Manṭiqi Thālith (III) was to be
responsible for maintaining the perpetuity of the organisation.

Every piece of information that I received from the senior staff, such as
Ustadh Mustafa, Ustadh Abu Rusdan, Ustadh Abu Fateh, and various other
senior members of staff concerning the existence and development within Al
Jamaah Al Islāmiyah, I would accommodate and endeavour to impartially feed
through to the lower ranks within Manṭiqi Thālith (III). All of this I carried out
in order that members were not confused as to what was happening within the
management of Al Jamaah Al Islāmiyah‟s leadership.

My efforts had limits, in the same manner as the efforts of the staff senior
to myself who tried to maintain uprightness, yet amongst them were those who
had already left Al Jamaah Al Islāmiyah by alienating themselves from it. This
means, that although their tongues had never stated that they were out from Al
Jamaah Al Islāmiyah they were no longer active within it.

This phenomenon of non activeness began after the death of the first
Amir of Al Jamaah Al Islāmiyah, namely Ustadh Abdul Halim or known by the
name Ustadh Abdullah Sungkar, around the end of 1999. According to one
senior member of staff, I was informed that Ustadh Abdul Halim had died in his
sleep during an interval of rest whilst waiting for a Markazīyah meeting that
would take place in the next hour. After taking care of his funeral process, the
senior staff began talking about (who was to be) the next Amir, as his
replacement.

Within the process of choosing a candidate as Amir, differences of
opinion occurred, with, in the end, Ustadh Abdus Somad (Ustadh Abu Bakar
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Basyir) being chosen. The senior staff member who informed me of this did not
say how the process went for the appointment of Ustadh Abu Bakar Basyir.

Meanwhile, from another aspect, amongst the senior staff and members
of Al Jamaah Al Islāmiyah who had appointed the leader at that time, were
some who were in disagreement with the appointment of Ustadh Abu Bakar
Basyir as the Amir, with the result that there were remonstrations, and
unpleasant backbiting.

What I want to say here is, is that that was the first time I was shocked
when hearing of the disputes amongst the leadership, even though at that time,
around the end of 1999, I was in Sandakan, Sabah, Malaysia. Personally, I did
not agree with the attitude of the members of Al Jamaah Al Islāmiyah, both
regular and senior members, who were not in agreement with and said bad
things about the appointment of Ustadh Abu Bakar Basyir as the Amir of Al
Jamaah Al Islāmiyah.

That issue aroused the question within me, as to whether it was proper for
any member whomsoever of Al Jamaah Al Islāmiyah to imperatively accept
that decision, to hear and obey in easy and hard situations, and must aid in the
performance of duties. Since, the position as Amir was not the desire of Ustadh
Abu Bakar Basyir nor his ambition. I was regretful of this dispute because I
came back to the decree of Allāh within Al Qurʾān:

                   
And obey Allāh and His Messenger, and do not dispute (with one
another) lest you lose courage and your strength depart, and be
patient. Surely, Allāh is with those who are Aṣ-Ṣābirīn.86

Another event that occurred when Ustadh Abu Bakar Basyir became
Amir (of Al Jamaah Al Islāmiyah), was his becoming the (highest) leader of the
Majlis Mujāhidīn Indonesia (MMI – Mujāhidīn Council of Indonesia)
organisation in August of 2000. This brought about a division into two sides
from amongst the leadership of Al Jamaah Al Islāmiyah; those who were in

86 Sūrah Al Anfāl (8), ayāt 46.
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favour of Ustadh Abu Bakar Basyir‟s involvement in MMI, and those who were
not in favour of it. The side that was not in favour requested that Ustadh Abu
Bakar Basyir immediately withdraw his willingness to occupy the position of
Amir of the Majlis Mujāhidīn Indonesia, whilst Ustadh Abu Bakar Basyir did
not want to carry that out.

This (course of events) brought about arguments concerning his status as
Amir of Al Jamaah Al Islāmiyah or as Amir of Majlis Mujāhidīn Indonesia. To
begin with, he was prepared to stand down from his position as Amir of Al
Jamaah Al Islāmiyah but amongst the leaders and senior staff (of Al Jamaah Al
Islāmiyah) there were some who did not want Ustadh Abu Bakar Basyir to
rescind that position, with the result that Ustadh Abu Bakar Basyir put a stop to
this function. In order to safeguard the totality of the organisation, Ustadh Abu
Bakar Basyir made the decision to remain as the Amir of Al Jamaah Al
Islāmiyah and at the same time the Amir of Majlis Mujāhidīn Indonesia.

In bringing about his obligations, it turned out that Ustadh Abu Bakar
Basyir was confronted with difficulties as the head of these two large
organisations, to the point where he appointed Ustadh Zulkarnain as the
executor of the duties of Amir of Al Jamaah Al Islāmiyah. Later on, he was
replaced by Ustadh Abu Rusdan in April of 2002 in a decision made during a
Markazīyah meeting that took place in Bogor, Indonesia. Meanwhile, Ustadh
Abu Bakar Basyir remained the Amir of Al Jamaah Al Islāmiyah until such
time as a new replacement Amir was determined.

The position of Ustadh Abu Bakar Basyir as the Amir of the Majlis
Mujāhidīn Indonesia Al Jamaah Al Islāmiyah was engendering seeds of disaster
within the body of Al Jamaah Al Islāmiyah. This was because, at that time the
loyalty of members towards the leadership was being lost and they began to
leave the jamaah (Al Jamaah Al Islāmiyah). There were a number of senior staff
who retired themselves because of their feelings of disappointment with the
posture undertaken by Ustadh Abu Bakar Basyir.

A party of the senior staff followed the path of Ustadh Abu Bakar Basyir
and became members of the Majlis Mujāhidīn Indonesia, and moreover there
were amongst them those who, without giving thought to the consequences,
issued a false statement in the name of Ustadh Abu Bakar Basyir ruling that
members of Al Jamaah Al Islāmiyah follow suit and become members of the
Majlis Mujāhidīn Indonesia, even though Ustadh Abu Bakar Basyir had never
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issued such a command. Confusion occurred within the ranks of the more junior
members who witnessed the differing behaviour of their leadership.

Finally, divisions and disbelief arose within the ranks of the members of
Al Jamaah Al Islāmiyah, primarily in the region of Manṭiqi Thānī (II). Here
were some members of Al Jamaah Al Islāmiyah who became members of the
MMI, and there were amongst the members some who remained together with
Al Jamaah Al Islāmiyah. And there were amongst them those who no longer
desired to remain together with Al Jamaah Al Islāmiyah, let alone become
members of the MMI, because of their disappointment with Ustadh Abu Bakar
Basyir and some senior members of the leadership of Al Jamaah Al Islāmiyah
who followed MMI.

In fact, amongst them there was one who said that, “Now we do not need
to be in a jamaah and the performing of Jihād does not need to be followed
within a jamaah, anybody who wants to perform Jihād will be able to gather
together”. Those members of Al Jamaah Al Islāmiyah who relinquished the
reins and adopted this solitary stance would gather together with people whom
they were of the opinion possessed a similar understanding and mission. So it
was not impossible for members of Al Jamaah Al Islāmiyah to be together with
members of NII or together with the members of groups like Wahdah Islāmiyah
(Islāmic Unity), Jundullah (Army of Allāh), Kompak (Komite Aksi
Penanggulangan Akibat Krisis or “The Crisis Management/Prevention
Committee”), and the MMI. These associations were not between the groups or
organisations themselves but rather (a connection) between individual persons
(from within the various groups).

The confusion and anger from amongst the members of Al Jamaah Al
Islāmiyah, both from the ranks of the leadership to the lower ranks, returned
once again with the events of the bombing on Christmas Eve 2000. Amongst
those involved in the act of bombing were members of Al Jamaah Al Islāmiyah
and members of the NII, who were influenced and allured by Hambali. Hambali
had already influenced members of Al Jamaah Al Islāmiyah in the region of
Manṭiqi Thānī (II) and members of NII to carry out acts of revenge against the
Christian community, whom it was convinced had carried out attacks against
the Islāmic community in Ambon. Hambali had the intention of arousing
national conflict between the Islāmic and Christian religions in Indonesia, in
response to what had happened in Ambon.
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Those actions of Hambali made other members of Al Jamaah Al
Islāmiyah, principally within the leadership of Manṭiqi Thānī (II), unable to
repress various members of Al Jamaah Al Islāmiyah from secretly gathering
together with smaller groups created by Hambali. More than 30 churches
throughout Indonesia became the target of bombings on Christmas Eve 2000.

Basically, the anger of Al Jamaah Al Islāmiyah‟s members in Manṭiqi
Thānī (II) towards Hambali and the people with him was because Hambali had
already committed an offence forbidden by the Prophet Muḥammad , to
destroy the place of worship of another religion and to injure or kill civilians.
The consequences of Hambali‟s actions were the corruption of the
organisational structure in Manṭiqi Thānī (II), wherein at that time Hambali was
the leader of Manṭiqi Ūlā (I) undertaking activities in the daʿwah region of
Manṭiqi Thānī (II). The second consequence of Hambali‟s actions was to spread
the  doctrine amongst the people together with him of hatred and prejudice
towards members of Al Jamaah Al Islāmiyah whom he said did not want to
perform Jihād because they did not want to follow the understanding of Jihād
according to Hambali who hated Christians. These were the seeds of disunity
within Manṭiqi Thānī (II).

Confusion increased within the body of Al Jamaah Al Islāmiyah when the
Malaysian government carried out arrests against those who had carried out
robberies in the name of Jihād around mid 2001. The result from the Malaysian
police investigations yielded a network under the leadership of Hambali which
planned to carry out various operations in Malaysia and Singapore. Once again
Hambali had involved various members of Al Jamaah Al Islāmiyah and people
from other groups like NII and KMM (Kumpulan Mujāhidīn Malaysia –
Malaysian Mujāhidīn Association) in Malaysia. This was the case with further,
greater arrests carried out by the Malaysian and Singaporean governments at the
end of 2001. Confusion and fear overwhelmed the members of Al Jamaah Al
Islāmiyah in Malaysia and Singapore with the result that a number of them hid
or fled to Thailand or to Indonesia. Meanwhile, for those who were yet
unknown as members of Al Jamaah Al Islāmiyah, they integrated themselves
within the community and distanced themselves from connections to Al Jamaah
Al Islāmiyah, meaning that they left Al Jamaah Al Islāmiyah.

Within the leadership of Al Jamaah Al Islāmiyah in Manṭiqi Thānī (II)
they were busy rendering safe the members of Manṭiqi Ūlā (I), who were
Malaysian or Singaporean citizens, who had fled from their nations. Then an
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event occurred that further exacerbated the situation, that is, the events of the
Bali bombings. The Indonesian government initially denied that it was their
citizens (that had carried out the bombings) involved with terrorist groups in
Singapore and Malaysia, as in the statement of the former Vice President
Hamzah Haz, and had instigated the Bali bombings on the 12th of October 2002.

Once again the members of Al Jamaah Al Islāmiyah in Manṭiqi Thānī (II)
were angered by that event, because that huge event brought back to mind the
Bombings on Christmas Eve 2000. Only the Bali Bombers themselves knew
who had planned and carried out that bombing. Meanwhile, many other
members of Al Jamaah Al Islāmiyah did not know, were anxious, and worried
lest amongst them were the culprits because they themselves had once been to
Afghanistan or to Mindanao, the Southern Philippines, even though they
themselves had never had the intention to deliver such woe upon common
people or civilians.

At the time the Bali Bombers came to request protection from people they
knew amongst the members of Al Jamaah Al Islāmiyah, only a very few
accepted them in and granted them protection. The vast majority definitively
rejected offering them protection to the point where there were those who said,
“They are (excuse me beforehand...) the shit we rid ourselves of!” Amongst
them were those who shut their doors because they did not want to accept the
arrival of any member of Al Jamaah Al Islāmiyah as they were suspicious of
everybody. There were those who requested protection but they were openly
rejected and told to look elsewhere.

As a result of the Indonesian police operation to discover the Bali
Bombers, the arrests of the Bali Bombers and those who had protected them
occurred, to the point that it was supposed the Indonesian police wanted to
arrest every person involved in the Al Jamaah Al Islāmiyah organisation, in the
same manner as the name Jamaah Islāmiyah had already been registered, on a
United Nations list of named terrorist groups.

As a result of the (investigations into the) Bali bombings it was
ascertained that Mukhlas (Ali Ghufran) in his capacity as leader of Manṭiqi Ūlā
(I) received funds from Wan Min Wan Mat, the leader of the Johor region. Wan
Min himself received orders from Hambali (former leader of Manṭiqi Ūlā),
Imam Samudra a member of the Selangor region, Amrozi a member of the
Johor region, and Azahari a member of the Johor region. This is based on
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information the police received from members of Al Jamaah Al Islāmiyah under
arrest in Malaysia and Singapore. With that information suspicions were
aroused regarding the involvement of Al Jamaah Al Islāmiyah in the Bali
bombings.

However, did all members of Al Jamaah Al Islāmiyah know of the plans
for the Bali bombings? Moreover, beneath it all, the majority was not in
agreement with and hated the occurrence of the Bali bombings and the
misfortune it wrought upon the community in general. My opinion is that
Mukhlas, Imam Samudra and the other people together with them from amongst
the Bali Bombers were not representative of Al Jamaah Al Islāmiyah, unless it
was unbeknowns to me that it was indeed planned by Al Jamaah Al Islāmiyah.

Because the background of the Bali Bombers became known, the
opportunity presented itself to focus attention upon and have it rumoured that Al
Jamaah Al Islāmiyah was behind the Bali bombings. The consequences of this
were that all the daʿwah activities of Al Jamaah Al Islāmiyah were stopped and
its members steered clear of daʿwah activities or group developments. People
who felt close to or were once together with those people included amongst
those being sought by the police, relocated or hid themselves and changed their
names and identities.

The suspicion amongst members of Al Jamaah Al Islāmiyah increased
more and more with the state of mutual belief becoming mutual suspicion. The
Bali bombings had already destroyed associations between group members and
destroyed the daʿwah activities, and such is the way now held by the majority of
the members of Al Jamaah Al Islāmiyah. They are more disposed to being
apart, and among other things, undertake teaching activities in meetings
(together), and have become members of other mass Islāmic organisations, etc.

The attitudes and actions of those Al Jamaah Al Islāmiyah members
themselves has already besmirched the name of the organisation and brought
about difficulties for other members. It is not me that began to dismantle the
name of Al Jamaah Al Islāmiyah but the results of their actions (those involved
with violent actions in Malaysia, Singapore, and Indonesia), which have
highlighted the name Al Jamaah Al Islāmiyah, and which furthermore has been
added to the list of a number of names classified as terrorist groups by the
United Nations. In the meantime, I only proceed to give an as clear as possible
explanation about Al Jamaah Al Islāmiyah so that the general public, primarily
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the Islāmic community, comes to know exactly what Al Jamaah Al Islāmiyah is.
I do not want nor desire to extend to the Islāmic community information that is
false or dishonest.

I know of the disorder within Al Jamaah Al Islāmiyah from one occasion
to another, and which makes me want to retreat as a member and leader.
However, I declared my intention to try and endeavour to take care of the
members of Al Jamaah Al Islāmiyah in the daʿwah region of Manṭiqi Thālith
(III) in order that it did not adversely influence the carrying out of something
that became misfortune for the general public or the carrying out of something
held to be Jihād even though it wasn‟t. However, as a normal human being I had
limitations. To make a long story short, I was finally arrested in Bekasi, West
Java, Indonesia, on the 18th of April 2003 during a search operation for the Bali
Bombers by the Indonesian Police (Polri).

On the basis of information possessed by the police, (it was determined
that) I was not involved with the bombing events in Bali on the 12th of October
2002. However, because I was a member of Al Jamaah Al Islāmiyah I was
interviewed in connection with what I knew about the bombings in Bali as a
member of Al Jamaah Al Islāmiyah. Because I was a Malaysian citizen who
was using a false identity and had entered Indonesia without a passport, it meant
that I had to be detained until I was tried in the State Court at Palu, and received
a 10 month sentence. That sentence ended on the 18th of February 2004.

I realised that I had to participate in the prevention of violent actions that
contradicted Islām. In addition, I had to explain to the police that not all
graduates from Afghanistan and the Philippines thought in the same manner as
the Bali Bombers.

The primary and most important issue that I desire to reveal here is that it
is not my agreement with the understanding that is the conviction of various
people from amongst the members of Al Jamaah Al Islāmiyah, who have
already deviated from the guidance of Islām by carrying out attacks and
bombings on common people. Amongst them are those composed from within
the leadership of Al Jamaah Al Islāmiyah and also those from within the regular
members.

The understanding and conviction to wage war in Islām that is wrongful
in meaning becomes a form of war towards people who are not the enemies of
Islām. The bombings that occurred on Christmas Eve 2000, the Bali bombings,
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the bombing of the J. W. Marriott hotel, and the bombing in front of the
Australian embassy were the result of people who have the same understanding
as Imam Samudra, that is, to attack people who are non-Muslim without limits,
in the manner in which we have already examined. A comprehension that
permits the blood and wealth of non-Muslims without justifiable reasons has
already occasioned the Islāmic community to be in error and mislead.

This understanding has already had its influence upon the activities of Al
Jamaah Al Islāmiyah by effecting the Islāmic daʿwah mission, which was
carried out with the aim of having the Islāmic community hating the non-
Muslims and attacking them. Whereas, Islāmic law is not like that which is
illustrated by Imam Samudra and those people who have the same
understanding as him.

My exit from Al Jamaah Al Islāmiyah was for the purpose of desiring to
salvage the Islāmic community, to the best of my capabilities, in order that they
are not lost to some erroneous understanding; and in order that the Islāmic
community specifically, and „mankind‟ in general, do not become the victims of
bombings and attacks that are carried out for illegitimate and inhumane reasons.

Usually, a member who wants to leave the Al Jamaah Al Islāmiyah
organisation, begins by no longer actively following the teaching agenda or
other social activities. In other words, he stops following whatever daʿwah
activities or programs that exist together with the Al Jamaah Al Islāmiyah
organisation. Whatever their true reasons are for becoming inactive, I do not
know, but there were already a large number of people before me who made the
decision to leave, which assuredly was for various personal reasons and
convictions.

There were also cases where members of Al Jamaah Al Islāmiyah entered
into other Islāmic organisations with the result that their activities within those
Islāmic organisations concluded their no longer being interested in the programs
or activities held by the Al Jamaah Al Islāmiyah organisation.

There is a concern that I take issue with concerning the understanding of
some members of Al Jamaah Al Islāmiyah who reproach those who leave Al
Jamaah Al Islāmiyah. This is because they have already stated (acknowledged)
the baiʿāt, as if to discourage a person from being no longer active within Al
Jamaah Al Islāmiyah.
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A person who has already taken a baiʿāt and stated his willingness to
abide by the nucleus of the baiʿāt (refer to baiʿāt in the chapter on Al Jamaah Al
Islāmiyah) would eternally be held responsible for the baiʿāt he declared. That
responsibility will not only be asked of on earth but will also be inquired of by
Allāh. This is because the given conviction and its understanding that the baiʿāt
of deeds (loyalty in actions) stated by a person when performing baiʿāt to the
Amir of Al Jamaah Al Islāmiyah (or to a person represented to do so) was a
baiʿāt witnessed by Allāh, as was always reminded of by the leaders and the
dawāʿin of Al Jamaah Al Islāmiyah with the proof from the ayāt in Al Qurʾān:

                             


Verily, those who give Bai„āh (pledge) to you they are giving
Bai„āh (pledge) to Allāh. The Hand of Allāh is over their hands.
Then whosoever breaks his pledge, breaks only to his own harm,
and whosoever fulfills what he has covenanted with Allāh, He
will bestow on him a great reward.87

There is no mistake in that ayāt from Sūrah Al Fatḥ of Al Qurʾān, since
the highest truth is contained within Al Qurʾān as clarified in measures to the
Messenger of Allāh  and his companions during the Baiʿāt ur Riḍwān. Please
refer to its interpretation as found in books of tafsīr. What I want to say is that
this ayāt is often used to admonish members of the Al Jamaah Al Islāmiyah
organisation in order to ensure loyalty to its leaders. That is, within the meaning
of its words there is importance for Al Jamaah Al Islāmiyah. But actually the
case is that the interpretation of that ayāt means towards the highest leader of
the entire Islāmic community, namely, to a person with the status of Caliph and
not towards the leader of a jamaah or the leader of a group.

Even more dangerous is that amongst the leadership of the Al Jamaah Al
Islāmiyah members are those who are of the understanding that to leave Al
Jamaah Al Islāmiyah means to leave Islām. This is based on aḥādīth that are

87 Sūrah Al Fatḥ (48), ayāt 10.
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used to remind members of the jamaah so that they maintain obedience and
loyalty. Whereas these aḥādīth are meant to mean the highest leader of the
Islāmic community such as a Prophet or Caliph, and not the leader of an
organistaion or Al Jamaah Al Islāmiyah.

“Whosoever takes off his hand from allegiance (obedience) will
meet with Allāh on the Last Day for no reason (in a state of sin).
And whosoever dies without a pledge of allegiance (baiʿāt on his
neck) then he dies the death of a (in a state of) jāhilīyah
(ignorance) person.”88

This kind of conviction, notwithstanding that its basis is in error, makes
some of the Islāmic community capable of embracing and being recruited as
well as  being exploited, and is utilised only to bestow an admonition that
threatens their lives on this earth and in the Hereafter on the basis of this ḥādith.
They fear that they are reputed to be Kāfir or that they will die in a state of Kufr
or jāhilīyah. So, for whoever really hopes to perfect life within Islām without
prior knowledge, certainly they will be drawn in by the carrying out of a baiʿāt
in the hope of safety in this life and in the Hereafter later, because „he‟ had
blindly accepted after being stupefied by the person who had conveyed this
ḥādith (to him).

I found the struggle of the Al Jamaah Al Islāmiyah‟s members was no
longer pure for the Islāmic community and for Islām. The struggle had been
replaced with lies and without having the courage to declare what was really the
truth. The principle of Tanẓīm Sirri (clandestine [organizational] tactics) had
already made the members of Al Jamaah Al Islāmiyah fearful of being honest
and intentionally allow for the Islāmic community, whose numbers were in the
hundreds of millions in Indonesia, Malaysia, and Singapore, to be bewildered
by the behaviour of Muslims themselves.

The struggle of Al Jamaah Al Islāmiyah‟s members is in error in the
understanding of Jihād which no longer serves to expunge „fitnah‟ but their
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struggle is conducive to „fitnah‟, and their struggle raises „fitnah‟ within the
Islāmic community. Note the following ḥādith:

In a ḥādith narrated by Usamah bin Zaid  who said:

The Messenger of Allāh  sent us in a
troop. We arrived at Ḥurāqat, a place in the region of Juhainah, in
the morning. Then I came across a kāfir. He declared: Lā ilāha
illallāh, but I still killed him. It so happened that the incident was
imprinted on the soul, then I informed the Prophet  of this. The
Messenger of Allāh  asked: “What did he say? Lā ilāha illallāh
and yet you still killed him?” I answered: “O Messenger of Allāh,
he only said that for fear of my sword”. The Messenger of Allāh 
said: “Do you have a split chest so that you know what his heart
contains or not?” He continued to repeat those words to me, until I
imagined that i had only just embraced Islām on that day. Sa„d
said: By Allāh, I do not kill a Muslim, even if Dhu‟l Buṭain is
killed, Usamah. Someone said: Hasn‟t Allāh already declared:
“And fight them until there is no more Fitnah and the Religion
will All be for Allāh alone...” Sa‟d said: We have already fought,
so that there is no fitnah. While you and your followers desire
war, so that fitnah
emerges. 89
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That is „fitnah‟ towards the religion of Islām, which causes the non-Muslims
to regard Islām as a sadistic and cruel religion towards other beings created by
Allāh, as well as leading astray segments of the Islāmic community with their
understanding of Jihād...May Allāh the Mighty forgive me.

Oh Allāh I remove myself from all the tyranny that they carry out towards
Your servants. Oh Allāh forgive us, guide us and show us the straight path.

                 
“Our Lord! Make us not a trial for the disbelievers, and forgive us,
our Lord! Verily, You, only You are the All-Mighty, the All-
Wise.”90

Come, let us together clarify the mission of true Islāmic daʿwah and
dismantle the digressive understanding of the members of Al Jamaah Al Islāmiyah
like Imam Samudra and his friends.

I appeal and call to all friends and all people who still have the intention to
carry out bombings upon whatever and whomever as targets, in order that they
stop and immediately ask forgiveness from Allāh.

My appeal is an appeal that hopes for the salvation and unity of Muslims, in
order that they truly practice in accordance with the guidance of the Messenger of
Allāh . And also, in order that the status of Islām returns to its respectful and
noble position, for the unity and alliance of fellow Islāmic communities, as well as
a united understanding towards Islām.

And Allāh knows best what is right.

90 Sūrah Al Mumtaḥinah (60), ayāt 5.
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TRANSLATORS NOTE

This translation would still be in progress were it not for the invaluable and
wonderful program ‘AlQuran for Ms-Word’ (http://www.myquran.org/msword/)
by Mohamad Taufiq  ( moh.taufiq@gmail.com ) . May Allāh reward him both in
this world and in the hereafter for his efforts…Ᾱmeen.


